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PREFACE 


My primary purpose in writing this book has been to study the in¬ 
tellectual leaders of India Cnow India and Pakistan^ in the first half of 
the twentieth century alongside their contemporaries in China and 
Japan. Its most important parts, as I see it, are therefore Chapters 
Tlircc, Six, Seven, and the Epilogue. The Bengali poet and philosopher 
Rabindranath Tagore figures prominently in the other chapters because 
by his great popularity in India after receiving the Nobel Prize for Lit¬ 
erature in 1913, and by lecturing in Japan in 1916 and China in 1924, 
he stimulated writers, philosophers, and religious and political leaders in 
all three countries to publish more or less simultaneously their own views 
on the questions of common concern he posed: How could the most pre¬ 
cious traditions inherited from their ancestors be preserved and strength¬ 
ened in a time of rapid technological change and increasing influences 
from abroad? Could a pan-Asian front be established which would help 
each country defend its cultural heritage against the baneful effects of 
“Western” influence? Should selected European and American ideas and 
organizational methods be welcomed and adapted to suit local needs and, 
if so, which? 

Answers to these questions, covering an enormous range of opinion, 
constitute a w^ell-defined body of evidence related to a single catalytic 
agent. I have sought to interpret this evidence from four different per¬ 
spectives. Looking at it as a whole, I have noted striking similarities in 
the lives and ideas of particular individuals in all three countries, often 
as the result of exposure to similar Western influences. Considering the 
leading thinkers of each society as a separate community, I have tried to 
reconstruct wdiat I have variously called their common intellectual land¬ 
scape, their thought-world, or the structure, spectrum, movement, cur¬ 
rents, or universe of their ideas. Indian Cl>oth Hindu and Muslim) 
attitudes toward China, Japan, and "Asia” and Chinese and Japanese 
attitudes toward India and "Asia” provide a third set of perspectives on 
each society and its cultural traditions. 

By far the most difficult and important part of my work has been 
to see each individual thinker as a study in himself, as an indepen- 
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dent agent with a unique life history and world view. This has in¬ 
volved, first, sketching his biography, then allowing him to speak 
for himself in his own words, much as I did some years ago for those 
nineteenth- and twentieth-century Indian intellectuals included in the 
anthology Sources of Indian Tradition (New York, 1958). The chapters 
devoted to Tagore (especially One and Four) may be regarded as a case 
study of the method by which I have endeavored to plumb the depths 
of each man’s psyche — correlating the historical and Contemporary de¬ 
velopment of his family, region, and country in the political and the 
cultural realms, on the one hand, and his own psychological develop¬ 
ment and impact on his society and culture, on the other. In brief, I 
assume that an individual thinker is not merely a "reflection” or "prod¬ 
uct” of his society but develops his own ideas in reciprocal interaction 
with his contemporaries, as well as through studying the writings of 
his predecessors in the domain of his intellectual activity. 

This last point deserves special emphasis in this age of simplistic the¬ 
orizing about historical "forces” or "movements” such as "nationalism,” 
"imperialism,” "Westernization,” "modernization,” or "revolution.” To a 
limited extent such broad concepts are useful and necessary, and I have 
had recourse to them here, I hope sparingly. The danger inherent in 
their overuse is that they can conceal the incalculable diversity of hu¬ 
man experience behind a facade of plausible half-truths, and by con¬ 
veying a brilliant illusion of certainty can discourage that tentative but 
persistent groping for more reliable generalizations about the real world 
which is the heart and soul of scientific work. Hypotheses wc must have, 
lest our data amount to no more than an accumulation of trivia; but we 
must be ever alert to modify or discard them when they fail to fit the 
facts. To this end I ask that my readers approach with caution the con¬ 
cept of "revitalization” of cultural traditions on which I have placed 
some emphasis. The phenomenon to which it refers is not the operation 
of some abstract and impersonal "historical force” but the free activity 
of unique human beings living in specific environments and personal 
circumstances, thinking about the present in the light of the past and 
searching among the words and lives of previous generations for ideas 
and examples which will help them to make wise decisions in their own 
lifetimes, both for themselves and for their fellow men. 


S.N.H. 
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INTRODUCTION 


When we talk about European civilization, we 
use a term which is real in its meaning, it is an 
undoubted fact. But when they [Europeans] talk 
glibly of the Oriental mind and culture, they do 
not realize that we have not yet been able to de¬ 
velop a universal mind, a great background of Ori¬ 
ental cultures. Our cultures are too scattered. 

— Tagore, in Tokyo, 1929 


There is no east — no orient — in the cultural sense. The classical 
civilizations of China and India differ from each other as radically as 
each does from the European. Despite their fundamental differences — 
obvious from the very scripts and languages in which their classics 
are written — the idea that they (along with the disparate civilizations 
of Japan, Southeast Asia, and the Islamic world) are mere variants of 
a single ^Oriental culture” or “Eastern civilization” has spread in recent 
centuries and continues to be widely held. 

Five hundred years ago this simplistic belief was confined to the in¬ 
habitants of the far western flank of the Eurasian continent. Looking 
eastward to the lands of the Turk, the Arab, the Hindu, and the Mongol, 
Europeans grouped them all together as “Oriental.” This vague con¬ 
sciousness of the other inhabitants of the earth's largest landmass as be¬ 
longing to a single “Orient” was inherited from the Romans and sharp¬ 
ened by the medieval conflicts between the world of Christendom and 
the worlds of the Mongols and Islam. But non-Christians living on 
Eurasia’s southwestern, southern, and eastern subcontinents had quite 
different ideas about the globe and their place on it. To Muslims it 
was self-evident that their civilization was centrally located, with un¬ 
believers ranged around its fringes on the southwest (tropical Africa), 
northwest (Europe), northeast (China), and southeast (Hindu and 
Buddhist India and Southeast Asia). The Muslim community itself 



2 


ASIAN IDEAS OF EAST AND WEST 


spanned the then known world, from its westernmost lands in Morocco 
(so named from Arabic maghrih, “the West”) to the spice islands ten 
thousand miles to the east — with Mecca, the spiritual capital of the 
Islamic world, lying close to its geographical center. 

Brahman pandits meanwhile considered their subcontinent as the 
southernmost (and best) part of a disc-shaped continent on which 
human beings lived. From their viewpoint, the rest of the inhabited 
world lay mainly to the north, with portions slightly* to the northeast 
and northwest. History seemed to confirm their view, for outsiders 
had for centuries been pouring down onto the Indo-Gangetic plain 
from the northwest. What impressed the outsiders, however, about 
the southern subcontinent were its great rivers. And so, slightly mis¬ 
pronouncing the Sanskrit word sindhu, “river,” they named it Ind or 
Hind and its people Hindus. 

Oblivious of these western, southwestern, and southern traditions, 
the massive population of the fertile eastern flank of the Eurasian conti¬ 
nent regarded their society as the only civilized one on the earth’s 
surface. Thus the men of Han (or the Chinese, as others dubbed them, 
after the explosive conquests of the Ch’in emperor in 221—210 b.c.) 
contentedly named their country Chung-kuo “the Middle Kingdom,” 
relegating the tribes to the north, east, south, and west to the status of 
outlying barbarians. The only society in all Eurasia to think of itself 
as "eastern” was that peopling the islands 450 to 1000 miles off the 
east coast of China. Accepting the Chinese writing system (later 
combining with it their own syllabic script), these islanders also 
adopted the Chinese custom of calling their country “the land of the 
sun’s origin” Qih-pen in Chinese pronunciation, hence “Japan” in Eng¬ 
lish). 

The great voyages of discovery which ended the fifteenth century 
like a burst of fireworks — Diaz’ around Africa’s southern tip in i486, 
Columbus’ magnificent failure to reach the Indies in 1492, and Da 
Gama’s success in this aim in 1498 — set in motion the expansion cf 
European power, European techniques and artifacts, and European 
ideas into all parts of the globe. Inevitably, the ideas of Europeans 
themselves were vastly changed in the course of this triple expansion.^ 
By degrees, their conception of Europe as “the West” grew grander 
with their westward-moving conquest and settlement into the two 
sparsely populated continents across the Adantic. So likewise the idea 
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of "the East” swelled and grew as European — and, by the late eight¬ 
eenth century, American — ships sailed with equal ease the waters off 
the coasts of India, Southeast Asia, China, and Japan, trading as they 
went Cand sometimes fighting where they could not trade) with “Ori¬ 
entals” at Calcutta, Canton, and dozens of other ports of call. 

One result of the overseas expansion of European ideas was that as 
scholars in India, Japan, and China learned European languages and 
studied European maps they came to think of theiAselves as being 
what the ‘Westerners” told ^em they were: "Eastern” and “Oriental.” 
But this new idea of belonging to "the East” spread in quite different 
ways, and was associated with distinctive local traditions. Nineteenth 
century Hindu intellectuals took directly from their English conquerors 
the idea that India was, not the southern continent as their forefathers 
had believed, but the quintessential "East,” the home of lofty religions 
and therefore the land par excellence of "spirituality.” 

In Japan, too, the idea of being part of "the East” caught on in the 
nineteenth century, but within a quite different geographical, political, 
and cultural situation. Since they already thought of themselves as 
Easterners with reference to the Chinese, the Japanese readily accepted 
the designation when it was applied to them by the Europeans and 
their American cousins. Indeed the prospect of assuming the leading 
role in a rising Oriental civilization held a strong attraction for some 
of Japan’s intellectuals.^ 

In China, however, the weight of custom and the physical remote¬ 
ness of the “southern barbarians” (as the Europeans and Americans 
were first called) kept the scholar-official class largely indifferent to 
the new terminology. The slogan, "Eastern ethics and Western science,” 
coined in the 1840's by Japan’s Sakuma Shozan, did not become 
popular in China until the 1890’s, and even then it was rephrased sino- 
ccntrically by the reformer-general Chang Chih-tung: “Chinese learn¬ 
ing to provide the [moral] basis, Western learning to provide the 
[technical] means.”® But gradually the European and American char¬ 
acterization of their world as “the West” and all Asia (or at least 
Eastern Asia) as "the East” permeated Chinese writings, under con¬ 
siderable influence from Japan, to which many young Chinese looked 
for the new learning in the decades after China’s defeat by Japan in 
1895. 

All this while, the victorious advance of European arms, trade, and 
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ideas in Asia was stimulating European and American intellectuals to 
believe ever more firmly in the existence of a global dichotomy be¬ 
tween “Eastern” and “Western” civilization. England’s men of letters 
were strongly attracted to this twofold concept, particularly after the 
disturbing outbreak and suppression of the 1857 rebellion in northern 
India. Matthew Arnold distilled the comforting idea of the unwarlike, 
purely spiritual East in his 1862 lines on the Roman conquest of 
Palestine: . 


The East bow'd low before the blast 
In patient, deep disdain; 

She let the legions thunder past. 

And plunged in thought again.^ 

Rudyard Kipling summed up the idea in 1889 in a jingle that soon 
became a slogan chanted even by children: “Oh, East is East and West 
is West, and never the twain shall meet.” ® Wherever English cultural 
influence extended among Asian intellectuals, especially in the Angli¬ 
cized cities and universities of British-ruled India, the Arnold-Kipling 
idea of “the East” continued to spread. 

By 1900 the stage was set for leading intellectuals in the two most 
Western-influenced societies in Asia, India and Japan, to give new 
impetus and meaning to this vagabond concept of a single Eastern civ¬ 
ilization. Men in each society had accepted the East-West dichotomy 
from Westerners; now the modern Westerners’ conquest of space 
through steamships, railroads, and telegraphs made it easy for Indian 
and Japanese intellectuals to meet in Calcutta or Tokyo, in London 
or Boston, to join forces for the strengthening of what they assumed 
was their common Oriental culture. The Bengali religious leaders 
Mozoomdar and Vivekananda had already visited Japan in the i88o’s 
and 1890’s. The Japanese art historian Okakura came to India for a 
year’s stay in 1901—2, and the fruits of his discussions (in English, neces¬ 
sarily) with Bengal's cultural leaders appeared in London in 1903 in 
the form of a book. The Ideals of the East. Kipling’s challenge had 
been accepted: men of “the East,” informed of being radically different 
from men of “the West,” had taken their first step toward realizing in 
practice the unity ascribed to them by their Western contemporaries. 

The next major thrust toward Asian unity was taken by India’s lead- 
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ing poet, Rabindranath Tagore, who visited Japan in 1916 with the 
express purpose of propagating the idea of a renascent Eastern civiliza¬ 
tion. He was welcomed enthusiastically by Japan s educated class, not 
because of his friendship with their own Okakura, but because he had 
been awarded in 1913 one of Europe’s highest accolades, the Nobel 
Prize for Literature. In three public lectures, “India and Japan,” “The 
Message of India to Japan,” and “The Spirit of Japan,” Tagore pre¬ 
sented his view‘of the Oriental civilization to which he assumed both 
countries belonged. Each Japanese intellectual reacted to Tagore’s mes¬ 
sage in his own way, but when all their comments were published it 
was clear that most of them disagreed with the Indian poet’s concept 
of a spiritual East standing aloof from, and undefiled by, a materialistic 
West. 

Tagore was sadly disappointed with Japan and blamed the intense 
nationalism and militarism he saw there on insidious Western influences. 
But his faith in Eastern civilization was soon strengthened by the re¬ 
peated assurances of British, French, German, and American friends 
(themselves disillusioned with “Christian” Europe in consequence of 
the holocaust of the 1914—1918 war), that the West needed the healing 
power of Oriental religion and philosophy to save it from its own self- 
destructive folly. These assurances encouraged him to make one more 
attempt to link Asia’s intellectual leaders in a common front for the re¬ 
vitalization of their common heritage of peace-giving light and love. 
This time China was his target. The year was 1924. But most of 
China’s intellectuals, caught in the throes of revolution and civil war, 
turned a deaf ear to his message. Communist-led attacks on his lectures 
so wounded the sensitive poet that he canceled all but one final appear¬ 
ance in Peking and left for Japan arid home. 

Tagore’s failure to win the support of China’s educated class for his 
ideal of the East is one of the most poignant incidents in the intellectual 
history of modem Asia. Its significance, however, and that of his politer 
but only slightly less galling rejection in Japan, reaches far beyond the 
realm of personal tragedy. For the Indian poet, by his forthright and 
eloquent declaration of an Indian (and, in fact, Indo-Westem) idea of 
Eastern spiritual civilization, succeeded in evoking from well over a 
hundred of his Japanese, Chinese, and Indian contemporaries equally 
forthright statements as to what they believed to be the nature and 
proper relation of “East” and “West.” 
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An enonnous variety of ideas and attitudes can be found in these 
writings, probably for three main reasons. In the first place, the in¬ 
trusions into Asia of European and American military, political, and 
economic power began at different times, proceeded at different speeds, 
and resulted in different political relationships between Asian societies 
and the nation-states of the West. Clive's 1757 conquest of Bengal, Com¬ 
modore Perry's 1854 overpowering of the Tokugawa Shogunate, and the 
1900 suppression of the Boxers at Peking by an international expedi¬ 
tion marked successive stages in the growth of Western power in Asia. 
It was strongest along the continent's southern rim, in the tropical and 
subtropical zones closest to Europe. India was by far the largest of 
Europe’s dependencies, and her subjection to the benevolent despotism 
of her British administrators was well-nigh complete. Western power 
was weakest in Japan, the furthest part of Asia from Europe, and the 
nearest from the United States. 

The facts of geography gready conditioned the development of these 
political relationships: relative distance from Europe, accessibility of 
the hinterland from the seacoast, and the magnitude and nature of 
the economic resources of each country presented natural opportunities 
or obstacles to European expansion. So also did the aims and capabili¬ 
ties of the different European powers, Britain's primary aim being ex¬ 
panding trade by sea, Russia’s expanding territorial control by land, 
and so on. Another factor was the strength and resilience of the political 
system of each Asian country: India’s weaknesses in this respect in¬ 
vited the British to secure their trade by making her a colony; Japan’s 
relatively centralized system, tightened from the i86o’s onward, en¬ 
abled her leaders to keep her independent. China’s system of govern¬ 
ment by Confucian-trained scholar-officials proved too rigid to change 
and had begun to be abandoned even before the 1911 revolution, but 
no alternative form of centralized polity was found to take its place 
until the Russians suggested Marxism-Leninism. 

A second major reason why Asia's intellectuals expressed such a 
great variety of ideas and attitudes in their writings on “East” and 
“West" is rooted in the diverse cultural traditions with which they 
were familiar — the principles and ideas, indigenous to each society and 
recorded in its ancient and medieval “classics” or scriptures. Through 
centuries of historical development, by a process akin to the survival of 
the fittest in biological evolution, in each society certain of these tradi- 
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tions had achieved greater authority than others, and this paramountcy 
was direcdy related to the high social position of the ^lite group which 
educated itself in those traditions. In India, we find Brahmans occu¬ 
pying this paramount position in Hindu society at the time of the 
Western intrusion; in China, the Confucian scholar-officials; in Japan, 
the Samurai. Confronted with the challenge of Western power, these 
intellectual leaders naturally responded to it in ways shaped by their 
positions in society and by the kinds of education they had received as 
boys and young men. The Brahman and Samurai Elites, being bom to 
their high status, were freer to experiment with new ideas, to reinterpret 
indigenous ones, or to borrow Western ones, without risking a drastic 
decline in social and economic well-being. Members of the Confucian- 
educated class, however, had to be much more cautious, for they owed 
their socioeconomic position not to ancestry but to rigid examinations 
testing mastery of the ideas and phraseology of the Confucian classics. 
When that examination system was discarded in 1906, China’s literati 
were deprived of both intellectual certitude and job security. A Pandora s 
box of possibilities, most of them dismal, opened before their bewildered 
eyes. 

A third reason why intellectuals in India, Japan, and China were of 
such different minds was that as they learned more about the tech¬ 
nology, the institutions, and the ideas emanating from the expanding 
Western peoples, they became increasingly aware of the possibilities for 
choice among the many strands comprising the civilization of the Euro¬ 
peans and Americans. Often their first reaction was to study most in¬ 
tently those aspects of Western civilization that corresponded most 
closely to the kinds of activities they had come to value as a result of 
their early educations. They could also look to different Western coun¬ 
tries for different models to follow. Japan’s Samurai leaders, traditionally 
entrusted with military and political responsibilities, drew on the Eng¬ 
lish model for their navy, the German example for their army and their 
monarchical constitution, the French prototype for their legal system. 
India’s English-using educated class had little choice but to follow the 
British model in those aspects of Western civilization their British- 
supervised school system required them to absorb. Brahman intellectuals 
took little interest in military or economic affairs in any case; their tra¬ 
ditional concern with religion, philosophy, and literature encouraged 
them to concentrate their attention on these fields. Far more Indian than 
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Japanese or Chinese scholars learned the English language — the key 
to the storehouse of Western culture as represented by its British variant. 
There is much truth in an Indian writer s comment that “India has 
absorbed most of the theoretical knowledge and the philosophical ideas 
of the West but did not to that extent imbibe the techniques and the 
know-how of the West. Japan in contrast took on most of the latter.” ® 

China’s thinkers began their foreign studies in earnest only after 
Japan's 1895 victory over their country, and they flotked to Japan to 
learn the secrets of her success. This meant that in many cases “West¬ 
ern” influences entered their minds initially through a Japanese screen. 
Ideas from the United States and England proved popular during 
World War I, but as China’s political helplessness deepened after that 
war, the sons of her old Confucian scholar-oflicial class turned increas¬ 
ingly to Bolshevik Russia as their model in the task of overhauling a 
large and decayed empire. 

These differences in political status and cultural heritage meant that 
even the same ideas and institutions, borrowed from the same Western 
source, could take very different forms and meanings within the political 
framework and cultural environment of each Asian society. The idea of 
nationalism, for example, could blend in India with religious revivalism, 
in Japan with military expansionism, and in China with social and 
political revolution. Another central idea was that of continuing his¬ 
torical “progress,” “civilization,” or the more recently popular term, 
“modernization.” But definitions of what constituted progress varied 
tremendously: what seemed forward-looking and “modern” to one Asian 
intellectual could appear retrogressive and baneful to another. Com¬ 
munism, for example, so much admired by China’s young intellectuals, 
was dismissed by Tagore as outmoded in its adherence to the materialist 
philosophy of the nineteenth century, and condemned by Gandhi as 
dangerous because of its violent methods. 

Within the particular political, geographical, social, and cultural en¬ 
vironment in which he found himself, each individual philosopher, 
writer, religious or political leader in Asia was able to select and combine 
from two main sources — the diverse traditions and models within his 
own heritage, and the multiplicity of ideas and modes of action available 
for importation from Europe and North America. As transportation 
and communication speeded up interactions within and among Asian 
societies, their intellectual leaders could also borrow and learn from 
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one another — as Japan had previously learned from China and China 
from India in the first millenium of our era. In the years during and 
following World War I contacts among these three thought-worlds 
grew apace, and introduced an added, pan-Asian dimension to the 
debates in each one concerning the relative merits of indigenous and 
Western cultural traditions. In this time of lively controversy over the 
nature of “East" and “West" and their civilizations, Tagore’s ideas on 
this problem were widely known and warmly debated. 

What Tagore sometimes called the “message" of India, sometimes 
the “voice" of Asia, is therefore significant, both in its own right, and 
because the dramatic way he presented it stimulated educated men in 
Japan, China, and India to articulate their own views on the major is¬ 
sues he raised. As a prism diffracts a single ray of light into the separate 
bands of color which comprise it, so Tagore’s ideas provoked leading 
thinkers to make clear just where they stood along the intellectual 
spectra of their societies. By studying eighty-seven of these men — forty- 
eight Japanese, twenty-four Chinese, and fifteen Indian — and analyz¬ 
ing the positions they took in relation to the central questions raised by 
Tagore we may be able to gain considerable insight into the structure 
and movements of thought in the three major countries of Asia during 
the first half of the twentieth century. 



CHAPTER ONE 

THE MAKING OF A MODERN PROPHET 


I, the world’s poet, 

Play its tunes on my flute, 

But as I improvise. 

Many notes 1 leave apart. 

Yet in so many silent hours. 

Helped hy imaginations powers, 

This whole globe’s great symphony 
Fills my heart. 

— Translated from 

Tagore, “Oikatan” (Symphony) 


The news that the Indian poet and Nobel laureate Rabindranath 
Tagore was to arrive that evening brought over twenty thousand Japa¬ 
nese thronging to Tokyo's Central Station on June 5, 1916. Eight years 
later a much smaller but equally excited crowd greeted the bearded 
poet at Peking’s Ch’ien Men station with flowers and exploding fire¬ 
crackers. No mere tourist, Tagore came bearing a distinctive message 
to the intellectuals and students of both Japan and China, a message 
which he summed up in 1924 on his return to a hero's welcome in his 
native Calcutta: 

I feel that Asia must find her own voice. Simply because she has re¬ 
mained silent so long the whole world is suffering. The West has got no 
voice. She has given us nothing that could save us — that which gives 
immortality.' She has given us science — a great gift no doubt — which 
has its special value, but nothing that can give us life beyond death. 
Her cult of power is based on pride and gre^ and the deliberate culti¬ 
vation of contempt for other races. ... 1 do feel that if Asia does not 
find her own voice, humanity will not be saved. That was my message 
to China and Japan and they listened to me and I do hope that some 
good will come out of it.^ 
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That Asia had a voice, a message, which could grant humanity salva¬ 
tion, life beyond death, immortality — this was an extraordinary idea, 
and Tagore as its prophet cut an extraordinary figure on the lecture plat¬ 
forms of Japan, China, India, Europe, and America in the i9io*s and 
1920's. How far he succeeded in propagating this message is a story 
worth telling. It begins with the genesis of the idea itself, and its ripen¬ 
ing in the mind of India’s most gifted poet in modern times. 

The word “Asia” may be of Asian origin, derived possibly from the 
Babylonian asu, meaning “to rise” and indicating the direction from 
which the sun rises.^ The Greeks knew little of Asia, as they called 
the lands lying eastward from Hellas, until Alexander's conquests 
brought them direct reports of India. In Roman times, more was learned 
of Hindu and Buddhist metaphysical thought, transmitted principally 
through Alexandria; and the image of India and the East as the home 
of religious wisdom gained in substance, as the Latin tag ex oriente lux, 
“light comes from the East,” suggests. For the Christian citizen of 
medieval Europe the geographical source of his religious revelation lay 
eastward in Palestine, but he also pictured the Garden of Eden as lying 
beyond it still farther in the east, somewhere in tlie vicinity of India. 
The more precise knowledge of Asia acquired by Europeans during the 
age of discoveries dispelled this fanciful notion. By the eighteenth cen¬ 
tury, French rationalist philosophers were holding up as a model for 
Europe an idealized empire of China, a secular state where all religions 
were thought to be regarded, as in Gibbon's Rome; “by the people as 
equally true; by the philosopher as equally false; and by the magistrate 
as equally useful.” ® 

The older image of the East in general, and of India in particular, 
as the fountainhead of higher wisdom came back into vogue in the 
nineteenth century through a combination of circumstances. Of first 
importance was the British conquest of the Indian subcontinent. Dis¬ 
placing the predominantly Muslim heirs to the ruins of the Mughal 
Empire, the British found the Hindu commercial and administrative 
classes firm supporters of their rule, particularly in the rich and stra¬ 
tegically placed Bengal delta. Desiring to stabilize their position as gov¬ 
ernors of a vast and alien population, British officials worked with local 
pandits to codify the customary law by which their Hindu subjects 
considered themselves bound. These researches, conducted chiefly in 
Calcutta by members of the Asiatic Society (founded in 1784) and the 
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College of Fort William Cfounded in 1800), stimulated the discovery, 
translation, and publication of Sanskrit texts, not only on law, but on 
philosophy and religion as well.* 

In Europe the arrival from India of translations of such works as the 
Bhagavad Gita, Kalidasa’s Shakuntala, and the Upanishads produced 
an exhilarating effect on thinkers for whom Christian doctrines had lost 
their appeal. Schopenhauer, for example, predicted in 1818 on the 
basis of his study of the Upanishads that “the influence of Sanskrit 
literature will penetrate into Europe not less deeply than did the revival 
of the Greek classics in the fifteenth century,” and that “Indian wisdom 
will flow once more over Europe and will transform from top to bottom 
our science and our thought.” ® 

In the United States, Emerson and Thoreau and other Transcenden- 
talists found the Bhagavad Gita a revelation. In France, Edgar Quinet 
announced in 1841: “The pantheism of the Orient, transformed by 
Germany, corresponds to the Oriental Renaissance, just as the idealism 
of Plato, corrected by Descartes, crowned in the seventeenth century the 
Greek and Latin Renaissance.” But the entliusiasm for Indian culture 
reached its greatest heights in Germany, where a succession of writers 
and poets in the Romantic movement developed an idealized, mythical 
image of that distant eastern land.® 


Ideas of East and West in Nineteenth-century Bengal 

The discovery by Western savants of the grandeur of ancient Indian 
thought and the glories of its literature probably had its greatest effects, 
not in the West, but in India itself. Most of the ancient texts, embedded 
in the labyrinthine structure of Sanskrit grammar and preserved in 
privately held manuscripts, were known only to a small number of 
Brahman specialists, and the Upanishads in particular were considered 
esoteric teachings to be confided only to disciples. Once these texts 
were translated, printed, and published for all the world to read, lit¬ 
erate Hindus of every caste could assimilate the teachings they contained. 
The application of modern methods of scholarship and publication to 
the corpus of Sanskrit writings thus produced a transformation in the 
way high-caste Hindus regarded their ancestral religion. We can date 
this process precisely: in 1805, England’s greatest Sanskritist, Henry 
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Colebrooke, published his essay, “On the Vedas, Or the Sacred Writings 
of the Hindus,” containing translated portions of the Upanishads, and 
noted that the worship of deified heroes such as Rama and Krishna was 
a later historical development not sanctioned in the Vedas; ten years 
later, the Bengali Brahman Rammohun Roy made this finding a key 
point in his campaign against the prevailing Hindu system of idol- 
worship. From 1816 to 1820, Rammohun published the Sanskrit 
texts and their Bengali, Hindustani, and English translations of several 
Upanishads manifesting what he asserted to be “the real spirit of the 
Hindoo Scriptures, which is but the declaration of the unity of Gcxl.” ^ 
From these beginnings we can trace most of the subsequent attempts 
by Hindus themselves to reform their society and religion from within 
— and eventually to reform the rest of the world as well. 

Bengal provided an exceptionally fertile soil for this movement of re¬ 
ligious reformation. Accustomed for centuries to serving their Afghan 
and Mughal rulers as subordinate officials, the three literate high-caste 
groups — Brahmans, Kayasthas, and Vaidyas (significantly, the Ksha- 
triya, or warrior caste had by the nineteenth century become virtually 
nonexistent in Bengali Hindu society) — continued in these roles un¬ 
der the British, and by the 1820’s were demanding that English be 
substituted for Persian as the language of administration and higher 
education. The smaller group of educated Bengali Muslims protested 
against this change, but in vain, and when the substitution came in 
the 1830’s they held back from English education, with the result that 
their influence declined as rapidly as that of the Flindus increased.'* 
Throughout the nineteenth century, as the British extended their mili¬ 
tary and political control into the interior of the subcontinent, setting 
up army cantonments, administrative offices, courts, schools, and hospi¬ 
tals, the English-speaking Bengali babus went with them to fill posi¬ 
tions in the expanding cadre of subordinate officials and professional 
men. A genuine symbiosis thus developed between Britisher and upper- 
caste Bengali Hindu which w'as reinforced by the fact that the capital 
of British India remained in Bengal, at Calcutta, right through the 
century and w^'as shifted to Delhi only after 1912. In Bengal itself, 
Hindus who had prospered in commerce or administration purchased 
Jarge estates, or zemindaris, from which they derived increasing income 
5 as the production of cash crops increased and the land tax remained fixed 
^at lyg Vtates under the Permanent Setdement. 
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This close partnership with the British had one great drawback: it 
exposed Bengali Hindus to alien cultural influences that threatened to 
deracinate them and to undermine their high status in their own society. 
Conversion to Christianity, which some English-educated Hindus em¬ 
braced out of admiration for its ethical and spiritual content, neverthe¬ 
less seemed to most a betrayal of their own heritage. The solution to 
this dilemma was now presented by Rammohun Roy: reform Hindu¬ 
ism from within by going back to the lofty philosophy of the Upanishads, 
and at the same time accept the ethical principles taught by Jesus, 
without subscribing to the doctrines of Christ's divinity or saviorhood. 
Rammohun's dual reinterpretation of Hinduism and Christianity — 
essentially a new faith combining what seemed the best features in both 
religions without requiring a conversion from one to the other — became 
the starting point from which Bengali Hindu reformers in succeeding 
generations were to develop their own religious ideas.® 

With Rammohun Roy the British-Hindu symbiosis in Bengal, be¬ 
gun in the seventeenth century in the field of commerce and extended 
in the eighteenth to the field of government, in the nineteenth century 
entered the realm of philosophy and religion as well. The Hindu-Chris- 
tian synthesis he proposed at once caught the attention of those West¬ 
ern intellectuals who felt constricted within the confines of Judeo-Chris- 
tian and Greco-Roman thought. His writings on religion, phrased in 
fluent English, were quickly reprinted in England, America, and con¬ 
tinental Europe. When Rammohun broke the customary Hindu ban 
on overseas travel to visit England and France in 1831, he was wel¬ 
comed by the young Unitarian movement (which claimed him as one 
of their leaders), sought out by the aging Jeremy Bentham, and other¬ 
wise honored in London, Paris, and Bristol (where he died in 1833). 
His interpretation of the Vedas as enjoining “spiritual devotion . . . 
benevolence, and self-control, as the only means of securing bliss,” 
and his sympathetic attitude toward Christianity (he even recom¬ 
mended it to the skeptical Robert Owen) made an excellent impression 
in Britain and prepared the way for the later visits of other Bengali 
Hindu religious leaders: Keshub Chunder Sen in 1869-70, P, C. 
Mozoomdar in 1883, Vivekananda in 1893-1896, and finally Rabin¬ 
dranath Tagore in 1912—13. 

Tlie reformed Hindu faith formulated by Rammohun was slow to 
attract converts until it was adopted by a young Brahman who as a 
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boy bad known and admired Rammobun and attended one of the 
schools he had founded. This young man was Debendranath Tagore 
Cl818-1905), father of the more famous Rabindranath. The Tagores 
were an important Calcutta family and in fact were among the city's 
founding fathers, for they had setded there about the time Job Char- 
nock planted a trading post on the east bank of the Ilooghly in 1690. 
“My own family came floating to Calcutta upon the earliest tide of the 
fluctuating fortune of the East India Company,” Rabindranath once 
wrote. Considered outcaste Brahmans because a remote ancestor was 
supposed to have smelled the odor of cooked beef at the court of his 
Muslim ruler, the Tagores had little to lose and much to gain by associ¬ 
ating with the British traders. As Rabindranath put it, “the uncon¬ 
ventional code of life for our family has been a confluence of three 
cultures, the Hindu, Mohammedan and British.” Their unconvention- 
ality and adaptability were well rewarded in the eighteenth century: 
Rabindranath's great-great-grandfather amassed a considerable fortune 
while serving as a collector of revenue for the Company.'‘ Rabindran¬ 
ath's grandfather Dwarkanath (1794—1846) became one of the wealth¬ 
iest men in Calcutta through his astute management of this fortune, 
which he invested in coal mines, indigo, and sugar plantations. His im¬ 
port-export firm, Carr, Tagore and Company was the first business part¬ 
nership to be formed between an Indian and an Englishman. Dubbed 
“Prince” Dwarkanath because of his lavish spending, he twice broke 
the Hindu prohibition against overseas travel by sailing to England, 
where he dined with Queen Victoria and was banqueted by the Lord 
Mayor of London. “A lively sympathy with the spirit of modem prog¬ 
ress,” wrote an English admirer in summing up Dwarkanath's career, 
“made the participation of his fellow countrymen ... in the blessings 
of Western civilization the great object of his efforts.” 

Debendranath Tagore, Dwarkanath's eldest son, turned his energies 
in a quite different direction, one which was to make a decisive impres¬ 
sion on his own youngest son, Rabindranath. Debendranath's mother 
had separated from his father because he violated Hindu custom by 
eating meat with Europeans, and so Debendranath was left to be 
raised by his paternal grandmother, a woman of intense and not entirely 
orthodox faith. This beloved grandmother died when he was eighteen, 
and the shock of losing her brought on a religious experience which 
set the course he was to follow throughout his life. “A strong aversion 
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to wealth arose within me/* he recalled; ‘*in my mind was awakened a 
joy unfelt before/' Although Dwarkanath was ambitious that his eldest 
son “should follow his example, and reach the topmost heights of rank 
and fame and worldly honours,*' Debendranath’s aspirations were directed 
toward spiritual rather than material rewards: 

To renounce everything and wander about alone, this was the desire 
that reigned in my heart. Imbued with His love 1 wouM roam in such 
lonely places that none would know; I would see His glory on land and 
water, would witness His mercy in difEerent climes, would feel His pro¬ 
tective power in foreign countries, in danger and in peril; in the en¬ 
thusiasm of this desire I could no longer stay at home.^® 

Debcndranath did become a great traveler, and his many journeys up 
the Ganges Valley and into the Himalayas, as well as his sea voyage 
to Singapore, Hong Kong, and Canton, must have stimulated in Rabin¬ 
dranath's mind a strong desire to emulate his father's example. The 
religious ideas that Debcndranath developed both before and during 
these wanderings also formed the theological basis of Rabindranath's 
own declared faith. Rejecting both the polytheism of popular Hinduism 
and the absolute monism of the Advaita Vedanta philosophy, Deben- 
dranath worshiped a personal God whom he believed to be present both 
in the individual soul and in the universe. This was essentially the 
theistic position adopted by Rammohun Roy. The personal friendship 
and intellectual link between the two men became an institutional one 
as well in 1843 when Debcndranath joined the Brahmo Samaj (Society 
of Worshipers of the One God), founded earlier by Rammohun, and 
built it into a large and vigorous organization.^* 

Rabindranath, born in 1861, Debendranath’s fourteenth child, and 
the youngest of the twelve offspring who survived infancy, tremendously 
admired his father. But Debcndranath was constantly traveling, and even 
on the rare occasions when he was at home, the children had to talk in 
whispers and could not even peep into his room.*® It appears from his 
reminiscences that Rabindranath felt somewhat neglected as a child. “I 
was very lonely — diat was the chief feature of my childhood — I was 
very lonely,*' he told an English friend. “I saw my father seldom; he was 
away a great deal, but his presence pervaded the whole house and was 
one of the deepest influences on my life." Rabindranath also saw little 
of his mother, for she was ill and left her infant son in the care of her 
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eldest daughter. When he reached boyhood, Rabindranath was put in 
the hands of the servants (or the “scrvocracy,” as he later termed their 
strict collective rule), who did not let him leave the house, cuffed him 
when he was naughty, and fed him on a Spartan diet. Forbidden to step 
outside the chalk circle which was drawn around him, he used to stand 
on the balcony of the many-roomed family mansion and look out long¬ 
ingly at the distant houses, trees, and clouds. This prolonged experience 
of confinement at a sensitive age imbued the outside world with an irre¬ 
sistible allure, and contributed to that love of travel which expressed 
itself so fully in the latter part of his life. '‘Caged in the house as we 
were,” he wrote of himself and his cousins, “anything savouring of 
foreign parts had a peculiar charm for me.” 

Suddenly Dcbendranath opened the cage and took the eleven-year-old 
Rabindranath on a four months’ journey to the Punjab and the Hima¬ 
layas. Dcbendranath gave his gifted youngest son predawn lessons in 
Sanskrit declensions, chanted verses from the Upanishads for him, and 
instructed him in English and astronomy. Rabindranath not only en¬ 
joyed at last immediate access to the father he had up to this time 
worshiped from afar, he was also liberated from the shackles of the 
senseless discipline which had been imposed by servants and school¬ 
teachers. “As he allowed me to wander about the mountains at my will,” 
Rabindranath noted of his father, “so in the quest for truth he left me 
free to select my path. . . . He held up a standard, not a disciplinary 
rod.” 

The special attention Dcbendranath had paid to his youngest son 
and the wonderful tales Rabindranath told of their trip raised him to a 
new status in the eyes of his family. “The chains of the rigorous regime 
which had bound me snapped for good when I set out from home,” he 
wrote in his Reminiscences. “On my return I gained an access of 
rights.” His mother was impressed by his recitations of the Ramayana 
epic, and gave him the seat of honor when the womenfolk would 
gather in her room. The pleasurable memory of sudden recognition 
consequent to a glamorous journey may have remained for the rest of 
Rabindranath’s life a stimulus to re-enact this archetypal experience. 

After his miraculous transformation from ugly duckling into much- 
admired swan, Rabindranath began to share in the bright cultural world 
which his elder brothers, sisters-in-law, and cousins were creating in the 
1870’s. The expanding family of the Tagores occupied several adjoin- 
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ing mansions in North Calcutta. Already cut ofF from orthodox Hindu 
society by their status as degraded Brahmans, they had become even 
further isolated by Debendranath's combination of iconoclastic religious 
ideas and conservative social customs. Enclosed in their self-sufficient 
family compound, the talented members of the family created a subcul¬ 
ture of their own, within which young Rabindranath was free to ex¬ 
periment while discovering his own identity as a poet. 

Experimentation with new forms of artistic expression came easily 
to the members of this self-contained social group. The eldest brother, 
Dvijendranath, philosophized in prose and verse; his magnum opus, 
much admired by Rabindranath, was a long poem entitled “The Dream 
Journey.” The fifth eldest, Jyotirindranath, “would spend days at his 
piano engrossed in the creation of new tunes.” Rabindranath’s cousin 
Gunendranath was an accomplished dramatist whose sons Gaganen- 
dranath and Abanindranath were to become two of India’s foremost 
painters. His sister Svarnakumari Devi, Bengal's first woman novelist, 
also edited the monthly literary magazine Ehdrati C a name for the god¬ 
dess of speech) which Jyotirindranath and Dvijendranath had started, 
and to which Rabindranath began contributing at the age of sixteen. 
Frequent soirees brought other men of culture to the house, and the im¬ 
pressionable boy Rabindranath would eavesdrop on their discussions, 
listen to their songs, and watch the plays they staged. When he was only 
eight, a second cousin induced him to begin writing verses, and his 
elder brothers encouraged him to continue these experiments. 

During these years of precocious adolescence Rabindranath was ab¬ 
sorbing die basic ideas about Hinduism and India, and about East and 
West which he later elaborated in his lectures in many lands. One of 
his early poems, read in 1875 at the Hindu Fair organized by his brother 
Jyotirindranath and other cultural nationalists in Calcutta, expressed 
pride in die ancient civilization of India, coupled with sorrow at its 
decline in more recent times. Three years later, when he was seventeen, 
his elder brother Satyendranath (the first Indian to be admitted to the 
^lite Indian Civil Service) took him with him on an extended trip to 
England. Delighted with this opportunity to see the Western world 
at first hand, Rabindranath wrote a Bengali essay for the family’s 
monthly, Bhdrati, which contained in embryo the concept he later made 
his message to Japan, China, and the West: 
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If the remnants of Indian civilization were to become the foundation 
on which European civilization is to be built, what a most beautiful 
sight that would be! The European idea in which freedom predominates, 
and the Indian idea in which welfare predominates; the profound 
thought of the Eastern countries and the active thought of the Western 
countries; European acquisitiveness and Indian conservatism; the imagi¬ 
nation of the Eastern countries and the practical intelligence of the West 
— what a fullness will emerge from a synthesis of these two.*^ 

These three related ideas — that India and the East were synony¬ 
mous, that Eastern civilization was distinguished by spiritual profundity, 
and that the East and the West complemented each other perfectly — 
did not originate with Rabindranath. In one sense they were the natural 
expression in an idealized form of the symbiosis between upper-caste 
Hindus and their British rulers in nineteenth-century Bengal, and ac¬ 
cordingly were articulated, either singly or jointly, by intellectuals on 
both sides of the partnership. As early as 1802 one of the young Eng¬ 
lishmen at the Company’s orientalist college in Calcutta had equated 
India with Asia and claimed that “literature, taste and science originated 
in Asia and by a general diffusion, in the course of time, spread them¬ 
selves over Greece and Italy.” In 1823 Rammohun Roy had sought 
to deflate a Christian critic of Hinduism by arguing: 

If by the “Ray of Intelligence” for which the Christian says we are 
indebted to the English, he means the introduction of useful mechanical 
arts, I am ready to express my assent and also my gratitude; but with 
respect to Science, Literature, or Religion, I do not acknowledge that we 
are placed under any obligation. For by a reference to history it may be 
proved that the World was indebted to our ancestors for the first dawn 
of knowledge, which sprang up in the East.*® 

Rammohun also buttressed his case for the religious superiority of Asia 
with an argument which was to gain wider currency as the nineteenth 
century progressed; “Almost all the ancient prophets and patriarchs 
venerated by Christians, nay even Jesus Christ himself . . . were 
Asiatics, so that if a Christian thinks it degrading to be bom or to reside 
in Asia, he directly reflects upon them.” ** 

The same ideas were frequently voiced by the magnetic orator Keshub 
Chunder Sen (1838-1884), who was first Debendranath’s assistant, and 
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then his successor as leader of the Brahmo Samaj. "And was not Jesus 
Christ an Asiatic?” he asked in his 1866 lecture, "Jesus Christ: Europe 
and Asia.” "To us Asiatics, therefore, Christ is doubly interesting, and 
his religion is entitled to our peculiar regard as an altogether Oriental 
affair.” In his first lecture in India after returning from England in 
1870, Keshub suggested the complementarity of Indian religiosity and 
English ethics: "Let, then, India learn from England practical righteous¬ 
ness; let England learn from India, devotion, faith, tfnd prayer,” and 
called India, "the noble representative of the East.” Seven years later 
he told a Calcutta audience which included the viceroy. Lord Lytton: 
"Let modern England teach hard science and fact; let ancient India 
teach sweet poetry and sentiment. Let modern England give us her 
fabrics; but let the gorgeous East lend her charming colors.” 

In "Asia’s Message to Europe,” delivered in Calcutta in 1883, Keshub 
wove together the four themes of India as the essence of Asia, of Asia 
as spirituality incarnate, of himself as Asia’s representative, and of the 
complementarity of Asian and European civilization — the exact themes 
which Rabindranath Tagore was to propound in his own lectures in 
the 1910’s and 1920’s, also in beautifully phrased English. "Thy civili¬ 
zation has proved a blessing,” Keshub declared to Europe, "but inas¬ 
much as it utterly exterminates our nationality, and seeks to destroy 
and Europeanize all that is in the East, it is a curse. Therefore will 1 
vindicate Asia. . . . These lips shall plead for Asia.” "I am called to 
represent the interests and minister to the wants of a whole continent. 
In standing forward as Asia’s servant and spokesman I feel proud of 
my exalted position. As an Asiatic, representing a vast constituency, I 
feel as I never did feel, never can feel as a mere Indian.” Keshub then 
dilated on the qualities which he felt distinguished Asia: "The East is 
emphatically the Holy Land.” "The Spirit of Asia” was tolerant and 
comprehensive. "Asia boasts of a higher unity. It is the unity of kinship 
and brotherhood.” The genius of Asia was religious: "Asia is the foun¬ 
tainhead whence have gone forth streams of various creeds and diverse 
movements ... to the uttermost parts of the world.” "It is un-Asiatic 
not to know God.” "Verily there is nothing secular in Asia.” Keshub 
concluded that Europe and Asia should learn from each other: "Europe, 
the Lord has blessed thee with scholarship and science and philosophy, 
and with these thou art great among the nations of the earth. Add to 
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these the faith and intuition and spirituality of Asia, and thou shalt be 
far greater still.” 

How deeply Keshub Chunder Sen’s ideas influenced Rabindranath’s 
thinking is difficult to say, but the virtual identity of tlieir idea that Asia 
had a message for the West can scarcely be a coincidence. Keshub was 
living in the Tagore home when Rabindranath was born, and the poet 
later wrote, “I was fortunate enough to receive his affectionate caresses 
at the moment when he was cherishing his dream of a great future of 
spiritual illumination.” Rabindranath’s elder brothers Satyendranath 
and Hemendranath were especially devoted to the magnetic Keshub at 
the time, and their admiration probably survived the split between him 
and their father on the question of social reform in 1865. Keshub was 
lecturing in Calcutta throughout the formative years of Rabindranath’s 
life, and the audience at his enthusiastic 1883 lecture on “Asia’s Mes¬ 
sage to Europe” may have included the sensitive thirteen-year-old. 

The idea of India’s spiritual greatness seems to have remained popu¬ 
lar, and even to have increased its hold on the imaginations of Indian 
and Western intellectuals alike in the last quarter of the nineteenth 
century. The Russian Madame Blavatsky and the American Colonel 
Olcott, who founded the Thcosophical Society in New York in 1875, 
made much of reincarnation and other Hindu and Buddhist ideas. They 
came to India in 1879 and within six years had made enough converts 
among educated Indians and British officials to establish over one hun¬ 
dred branches throughout the country. (One prominent Theosophist, 
A. O. Hume, was the chief organizer of the Indian National Congress, 
which began its annual meetings in 1885.) In Britain the publication 
in 1879 of The Light of Asia, retelling the life of Gautama Buddha in 
epic poetry, created a literary sensation and more than half a million 
copies were sold during its seventy-odd reprintings. Its author, Edwin 
Arnold, had served in Poona as principal of the Deccan College and 
learned some Sanskrit there. Arnold’s preface praised Buddhism as “this 
great faith of Asia,” and described the Buddha’s “spiritual dominions” 
as extending over “the whole Eastern Peninsula,” including India itself, 
for “the mark of Gautama’s sublime teaching is stamped ineffaceably 
upon modem Brahmanism.” A great enthusiast for empires (he owed 
his subsequent knighthood in part to his jingoistic editorials in the Daily 
Telegraph^, Arnold spoke of the Buddha’s “magnificent empire of be- 
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lief,” and took obvious pride in claiming that “more than a third of 
mankind, therefore, owe their moral and religious ideas to this illustrious 
prince.” Yet another influential Indophile of the period was Oxford’s 
professor of Sanskrit and the editor of The Sacred Books of the East, 
F. Max Muller, whose collection of essays entitled India: What Can It 
Teach Us? was much appreciated by his friend Keshub Chunder Sen. 
One passage in particular has been frequently cited by Hindus as proof 
of the greatness of their religious heritage: • 

If 1 were asked under wbat sky the human mind has most deeply 
pondered on the greatest problems of life, and has found solutions of 
some of them which well deserve the attention of those who have studied 
Plato and Kant — I should point to India. And if I were to ask myself 
from what literature we, here in Europe . . . may draw that corrective 
which is most wanted in order to make our inner life more perfect, 
more comprehensive, more universal, in fact more truly human, a life, 
not for this life only, but a transfigured and eternal life — again I should 
point to India.®® 

English-speaking Elindus readily accepted these words of praise, ajid 
often were led by them to study their own scriptures in the translations 
provided by Western savants. (Such was the case with a young man 
from Gujarat studying law in London in 1890, Mohandas K. Gandhi, 
who was introduced by two English Theosophists first to the Bhagavad 
Gita in Sir Edwin Arnold’s verse rendering, and then to The Light of 
Their mastery of English also enabled Hindu intellectuals to 
expound to British and American audiences the greatness of these texts, 
which Western scholars were helping them to interpret, and Bengalis 
were particularly active in this effort. In effect, a Hindu missionary 
movement now arose, owing much of its impetus to the example and 
the challenge of the Christian missionaries, who were steadily intensify¬ 
ing their educational and conversion efforts in the closing decades of 
the century. Keshub Chunder Sen had spoken more in Christian than 
in Hindu terms during his 1870 speaking tour in England, but his 
disciple, P. C. Mozoomdar (1840-1905) placed greater emphasis on 
India’s contribution to a universal theistic faith while lecturing in Eng¬ 
land, the United States, and Japan in 1873, 1883, 1893, and 1900.®® 
India’s most successful missionary to the West in the nineteenth 
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century, Swami Viveltananda (1862-1902), was also a Bengali Hindu, 
ibut his interpretation of Hinduism was based on its medieval form, 
which embraced worship before idols, as well as the ancient Upanishadic 
ideas stressed by Rammohun and Debendranath. Inspired by his teacher, 
the Brahman mystic Sri Ramakrishna (1837-1886), Vivekananda ad¬ 
vanced Hinduism's claim to world-wide acceptance during his five years 
'of lecturing and teaching in the United States and England in 1893- 
1896 and 1898-1900. Both he and P. C. Mozoomdar appeared in Chi¬ 
cago in 1893 at the World Parliament of Religions, and the enthusiastic 
American response to Vivekananda’s eloquent exposition of Hinduism 
earned him immediate fame in his own country. His success in the West 
then emboldened him to command his admiring countrymen when he 
returned to them: “Up, India, and conquer the world with your spirit¬ 
uality! . . . The world wants it; without it the world will be destroyed. 
. . . Now is the time to work so that India’s spiritual ideas may pene¬ 
trate deep into the West.” Like Keshub and countless other Indian and 
Western intellectuals in the nineteenth and twentieth centuries, Vive¬ 
kananda equated India's spirituality with the essence of Eastern or Asian 
civilization. “The voice of Asia has been the voice of religion. The 
voice of Europe is the voice of politics. Each is great in its own sphere,” 
he told a Los Angeles audience in 1900.®® And in New York he de¬ 
clared: “When the Oriental wants to learn about machine-making, he 
should sit at the feet of the Occidental and learn from him. When tlie 
Occident[al] wants to learn about the spirit, about God, about the soul, 
about the meaning and mystery of this universe, he must sit at the feet 
>of the Orient[al] to learn.” ®* 

This concept of a synthesis between Indo-Asian spirituality and 
Western practicality was exactly the “message” which Rabindranath 
Tagore was to deliver to his audiences in Japan and China, in the 
United States and Europe in the years between 1916 and 1930. For 
Rabindranath to accept this concept seems perfectly natural, considering 
how widely it was held in India and in England in the late nineteenth 
century. What seems more difficult to explain is his persistence and 
zeal in preaching this idea abroad; for Keshub, Mozoomdar, and Vive¬ 
kananda were avowedly leaders of religious movements seeking converts 
to their faiths, while Rabindranath was known primarily as a poet and a 
man of letters. To understand his motives for assuming the role of 
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prophet we must study his psychological and intellectual development 
from the time of his first trip to England in 1877 to his third in 1912, 
which heralded the beginning of his missionary career. 


From Poetry to Prophecy 

Tagore himself considered the most important event in his religious 
life to be the mystical experience which overwhelmed him one morning 
as he stood watching the sun rise from the veranda of the house where 
he was living with his favorite brother Jyotirindranath and his beloved 
sister-in-law Kadambari Devi. “A sudden spring breeze of religious ex¬ 
perience for the first time came to my life and passed away, leaving in 
my memory a direct message of spiritual reality," a message of cosmic 
unity. 

When of a sudden, from some innermost depth of my being, a ray of 
light found its way out, it spread over and illuminated for me the whole 
universe, which then no longer appeared like heaps of things and hap¬ 
penings, but was disclosed to my sight as one whole. This experience 
seemed to tell me of the stream of melody issuing from the very heart 
of the universe and spreading over space and time, re-echoing thence as 
waves of joy which flow right back to the source.®® 

Even the passers-by on the street were transformed by this divine light 
and sound from within; they “seemed to me all so extraordinarily won¬ 
derful as they flowed past — waves on the sea of the universe." For four 
days young Rabindranath remained in this “self-forgetful state of bliss," 
but the vision of the unity of his consciousness with the whole of crea¬ 
tion — exactly the experience described in classical Hindu terms as the 
union of the individual soul (Jatman) with the Universal Soul (Jbrah- 
man) — remained with him for the remainder of his life.®* 

At this point in his life Rabindranath had no worldly responsibilities 
to worry him. He was twenty-one, and an income from the tenants of 
the family's large estates was assured him for life. He had been allowed 
to discontinue at thirteen the formal schooling whose meaningless disci¬ 
pline he loathed. Seeing that he was an able youth, his elder brothers 
had suggested that he prepare himself for a profession, perhaps the 



THE MAKING OF A MODERN PROPHET TJ 

law, and with this in mind Satyendranath had taken him to England 
when he was seventeen. There he attended lectures at London Uni¬ 
versity, was taken in by the family of a London doctor, and wrote letters 
home praising the freedom with which men and women could meet each 
other in English society. His father became anxious about the possibility 
that he was falling in love with the doctor’s daughter, a girl of his own 
age, and summoned him home just as he was settling down to serious 
studies."^ Rabindranath obeyed Debendranath’s command quite will¬ 
ingly, but a year after his return to Calcutta asked for and received 
permission to go to London once more to study law, only to change his 
mind on the ship. “In fear and trembling,” he came back to explain 
himself to his father, but was surprised to find that Dcbendranath, 
“showed no sign of irritation, he seemed rather pleased. He must have 
seen in this return of mine the blessing of Divine Providence.” 
Debendranath himself had turned away from a worldly career in his 
late teens and apparently he approved Rabindranath’s decision to do the 
same. 

Free to do as he liked, Rabindranath settled down to a comfortable 
existence with his favorite brother and sister-in-law, wrapped in the 
cocoon of their love. The poet tells us that his sister-in-law Kadambari 
Devi Cwho was ten years younger than her husband but only two 
years older than Rabindranath) had long “lavished on me a wealth of 
affection and regard,” and “a profusion of womanly affection.” Under 
her care he lived a life of “right royal laziness” and “utter disorderliness” 
for the next three years, and it was early in this period that he under¬ 
went the mystical experience of at-oneness with the world which left its 
indelible stamp on his memory. These years also opened the way for 
him to continue his experiments in creative writing, and to establish 
his reputation as an outstanding, albeit “lisping,” lyric poet in Bengali.^® 

Two sudden changes brought to an end this idyllic period. First his 
father, very much the patriarch, arranged to have him marry an eleven- 
year-old girl, the virtually uneducated daughter of an employee on the 
family's East Bengal estates. Then, five months later, his beloved 
sister-in-law, apparently despondent over her husband’s self-indulgent 
life away from home, and possibly because Rabindranath was no longer 
as close to her as he had been before his marriage, took her life by 
swallowing an overdose of opium. This tragedy shocked and wounded 
Rabindranath more deeply than any other event in his life: 
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1 was Utterly bewildered. All around, the trees, the soil, the water, the 
sun, the moon, the stars, remained as immovably true as before; and yet 
the person who was as truly there, who, through a thousand points of 
contact with life, mind and heart, was ever so much more true for me, 
had vanished in a moment like a dream. . . . Alone on the terrace in 
the darkness of night 1 groped all over like a blind man trying to find 
upon the black stone gate of death some device or sign.^° 

In his grief Rabindranath went through a period revolt against 
the conventions of society. He wandered about in fashionable bookshops 
with a coarse sheet as his only upper garment. “To be called upon to 
submit to the customs and fashions of the day, as if they were something 
soberly and genuinely real, made me want to laugh. 1 could not take 
them seriously,” he later wrote. As one of his friends recalled, "For 
some months he would not wear a shirt and would often visit our house 
wearing only a dhoti and covering himself with a chadar of long-cloth. 
He wore shoes very rarely, and mostly went about in slippers, which 
the quainter they were the better he liked.” 

Rabindranath's bereavement seemed to quicken rather than to check 
the flow of his poetry, which he came to consider his lifelong homage 
to the memory of the friend who had guided him through adolescence to 
the discovery of his identity as a poet. This was his thought in a poem 
he addressed to Kadambari Devi some thirty years later, after unex¬ 
pectedly discovering her photograph: 

You dwell at the root of my life . . . 

All that I am 

Has found in you its innermost harmony. 

Unknown to me, unknown to any, 

Your melody sounds in my songs; 

You are the Poet in the heart of the poet . . 

In this same poem Rabindranath suggests that a connection existed 
between his comradeship with his sister-in-law and his subsequent love 
of continual travel. 

Once you came on the path walking by our side. 

There was heaving in your breast. 

There was life in your limbs 
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Creating forms with rhythm ever-ncw, 

In songs and dances, 

Beating time with the universal rhythm. 

. . . In our journey together, 

Tlie night came. 

And under its screen 
You stopped still. 

Since then 

I have moved on, day and night, 

. . . An unknown tune 

Has thus led me farther and fartlier away, 

I have been intoxicated by the urge of the road.^® 

Rabindranath's child-bride, Mrinalini Devi, offered him a loving heart 
and bore him four children, but his favorite niece, Indira Devi Cwho was 
about the same age as his wife) gradually came to fill the role of intel¬ 
lectual companion vacated by Kadambari Devi's departure. Despite the 
satisfaction gained from continuing to improve and win recognition as a 
poet and writer, Rabindranath grew increasingly restless. He remi¬ 
nisced: “I was tom by a furious impatience, an intolerable dissatisfaction 
with myself and all around me."*^ A striking poem of 1888, “Wild 
Hopes," seethes with this restlessness: “. . . O that I might be an 
Arab Bedouin! Beneath my feet the boundless desert, melting into the 
horizon! My horse gallops, the sand flies! Pouring my stream of life into 
the sky, day and night I go with fire burning in my heart! My spear in 
my hand, courage in my heart, always homeless!" 

As his restlessness increased, he had a painful sense of being excluded 
from the world of men. He felt like “an outsider" and was “simply 
fretting for want of an invitation to the place where the festival of 
world-life was being held." When his brother Satyendranath and a 
friend set out for a holiday in England in 1890, Rabindranath decided 
to go with them. As he explained, “From some far-away sky came to 
me a call of pilgrimage reminding me that we are all born pilgrims — 
pilgrims of this green earth. A voice questioned me: ‘Have you been to 
the sacred shrine where Divinity reveals itself in the thoughts and 
dreams and deeds of Man?' I thought possbly it was in Europe where 
I must seek it and know the full meaning of my birth as a human being 
in this world." These hopes seem to echo the optimistic note sounded 
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in his 1878 essay on the feasibility of blending Eastern and Western 
civilizations. Here a lifelong pattern becomes dear: each time he set 
out on a voyage overseas he idealized the purpose of his trip, hoping to 
find through it the answer to some great problem. 

Rabindranath’s second visit to England did give him an answer to 
his search for meaning, but it was an almost wholly negative one. He 
could not trace the family in which he had found such an affectionate 
welcome twelve years earlier. A disturbing flirtation vCith an English 
singing teacher and reproachful letters from Indira Devi combined to 
accentuate the dissatisfaction he had hoped to relieve by coming to 
London. *‘My mind is very restless. Fm fed up,” he wrote in his diary 
on his thirteenth day in London after reading a letter from his niece. 
Two weeks later his state of mind was no better, as this entry shows: 

Monday. Last night I had a terrible dream the whole night long — 
Fve seen just this kind of dream so many times that I’ve lost count — I 
think that some day it will come true — in this one night I felt as if I 
were suffering intolerable pain for a whole month. — Today is mail day. 

I won't get a letter from Babi [Indira Devi, whose previous letter had 
informed him she was not going to write him any more letters]. Fve 
decided to return home. I can’t stand it any more.^’^ 

Three days later he sailed for India on board the S.S. Thames. 

Rabindranath’s diary indicates that his principal reason for shortening 
his stay in London was a purely personal one. In the year following his 
return, however, he published Ywrop yatrir-dayari (The diary of a trav¬ 
eler to Europe), not the original diary at all but a new work, in which 
he blamed his sudden departure on the unsettling effects produced in 
his mind by the hurly-burly of Western urban life: 

Huge buildings, huge factories, all kinds of entertainment places, 
people coming and going to and fro as in a great festival. No matter 
how dazzling and wonderful this may be, it tires the onlooker. One’s 
consciousness cannot be satisfied merely by wonder and excitement; on 
the contrary, they always perplex the mind. 

Finally these words come to mind: "All right, sir, well and good. 
Agreed that you are a great city, a great country, whose wealth and 
power know no limits. I need no more proof. Now I will be relieved 
if I can go back home. There I know everyone, understand everyone; 
there I can pierce through all outer appearances and can easily savor the 
humanity in people. There I can enjoy with ease, think with ease, love 
with ease.” 
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The diflFerence between the original and the published diaries suggests 
that, having failed to resolve his inner restlessness, Rabindranath pro¬ 
jected it onto an external reality. Western civilization itself. This hypoth¬ 
esis seems confirmed by another passage in the published Diary, which 
takes a much more pessimistic view than his 1878 essay docs regarding 
the possibility of synthesizing Eastern and Western civilizations. The 
contrast between Indian and English cultures reminded him in 1891 of 
the fable about Ithe difficulties the crane and the fox had in dining to¬ 
gether — the crane could eat only from a tall jar, the fox from a shallow 
plate. Creative writing alone offered a common substance for all men; 
"Each people has its own past history and external ways and customs 
which are useful to it, but a barrier to other people. . . . An interna¬ 
tional feast is only possible in the realm of literature. There he who 
has a long beak is not deprived of food, and he who has a greedy tongue 
is also satisfied.” Over two decades later this belief in the international 
feast of literature was to encourage him to translate some of his Bengali 
poems into English, while preparing for his third and far more success¬ 
ful visit to London — with results which were to restore his earlier 
faith in intercultural synthesis, and to extend it to painting and music. 
In the intervening twenty years, however, he searched in his own land 
and its traditions for that sense of purpose he had failed to discover in 
the West during his disappointing 1890 visit. 

Among the external influences helping him to move in this Indo- 
centric direction the most important were his father, his close contact 
with rural Bengal, and the rise of patriotic feeling in India. When 
Rabindranath returned from his second trip to England, Debendranath 
intervened once more in his youngest son’s life, insisting he take charge 
of the management of the family’s landed property in the remote up- 
country districts of East Bengal, northern Bengal, and Orissa. For the 
next ten years, Rabindranath spent most of his time on these estates, 
supervising the planting, irrigating, and harvesting of crops and collect¬ 
ing rent and taxes from his sharecropping tenant farmers, and reporting 
in person once a month to Debendranath, who "would remember every 
figure, and ask awkward questions whilst the report was being read.” 
Rabindranath’s son Rathindranath recalled that “Father used to be 
afraid of this day of trial, like a school-boy going up for his examination. 
We children would wonder why our father was so afraid of his father.” 
Just how deeply Debendranath influenced his son’s inner life during this 
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period is difficult to estimate; the poet’s deepening religiosity, which 
eventually produced the poems known in English translation as Gitdn- 
jali, was surely encouraged by the example and advice of his stem 
but saindy father, whom educated Indians honored as the Maharshi, or 
“great sage.” Rabindranath’s most able biographer attributes to his 
father's influence both his preoccupation at this time with ancient Indian 
legends and medieval Hindu chivalry, and the fact that in 1901 he fol¬ 
lowed family custom and arranged the marriages of liis eleven- and 
fourteen-year-old daughters — an action which contradicted the satirical 
attacks on the evils of child marriage he had delivered in the late 
i88o’s.«^ 

Rabindranath’s daily contacts with the simple sharecropping peasants 
on his family’s estates also led him to value Indian traditions more 
highly than he had in his more rebellious youth. Separated most of the 
year from his wife and children, he spent much of his time on the 
houseboat with which he navigated the many rivers of East Bengal. As 
his boat was carried by the current or poled upstream by his boatmen 
the constant change of scene soothed his restless spirit. “There is no 
effort on my part, no labour, and yet a tireless movement outside per¬ 
vades the mind with a tender calm,” he wrote at the time.®^ In more 
active moods, he found an outlet for his energies in a “pouring abun¬ 
dance” of creative writing.®® Many of his short stories deal with the lives 
of villagers, and his poems show a deepening love of his natural sur¬ 
roundings. Indeed, the beauty, simplicity, and harmony with nature of 
rural life grew so congenial to him during the 1890’s that he henceforth 
idealized this life as the true foundation of Indian culture. Against it 
he came to counterpoise the ugliness, overactivity, and organized selfish¬ 
ness he saw in city life, whether in London or in Calcutta. 

By the time he reached his fortieth birthday, Rabindranath had ex¬ 
panded this dichotomy between ruralism and urbanism into a full¬ 
blown opposition between the peaceful village-centered society of India 
and the aggressive nation-states of the West. In the spring of 1901 he 
devoted an eniire essay to a discussion of the difference between Hindu 
civilization and European civilization. European civilization, he de¬ 
clared, was essentially political in nature, dedicated to strengthening the 
nation-state and its sovereign independence. Hindu civilization, by con¬ 
trast, he saw as dedicated to spiritual rather than political freedom, and 
its goal was the religious liberation of the individual. The word “nation” 
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did not exist in any Indian language, he noted, nor did India’s history or 
its religious, social, or domestic life show any evidence of emphasis on 
nation-building activities. “The foundation of our Hindu civilization is 
the society, while the foundation of European civilization is politics,” he 
concluded. 

Man can achieve greatness through the society, or he can achieve it 
through politi(;s. But we are mistaken if we believe that the building 
up of a nation on the European pattern is the only type of civilization 
and the only goal of man. 

Accepting the terminology then current in the English-speaking world, 
Rabindranath entitled this important essay “Eastern and Western Civili¬ 
zation.” 

The contrast between India and Europe, the East and the West, be¬ 
came even sharper in Rabindranath’s mind as he contemplated the rapid 
expansion of Western empires and spheres of influence in Africa and 
Asia in this heyday of imperialism. Britain’s aggression against the Boer 
Republic seemed to him the epitome of evil, and on December 31, 1900, 
the last day of the century, he wrote a group of sonnets on the contrast 
between the West and East. One opened: 

The last sun of die century sets amidst the blood- 
red clouds of the West and the whirlvdnd of hatred, 

The crimson flow of light on the horizon is not the 
light of thy dawn of peace, my Motherland, 

It is the glimmer of the funeral pyre burning to ashes 
the vast flesh — the self-love of the Nation — 
dead under its own excess . . . 

The nineteenth century had been the century of the West, he seemed 
to say, but the twentieth would be the century of the East. He therefore 
advised India to remain true to her spiritual, civilization: 

Thy morning waits behind the patient dark of the East, 
meek and silent, meek and silent . . . 

Be not ashamed, my brothers, to stand before the proud 
and powerful with your white robe of simpleness. 
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Let your crown be of humility, your freedom the free¬ 
dom of the soul. 

Build Gk>d*s throne daily upon the ample bareness of 
your poverty 

And know that what is huge is not great and pride is 
not everlasting.”® 

China, too, was sufFering under the intensified rivalry of the Euro¬ 
pean imperialist powers, and from 1897 onward was being sliced up 
into different spheres of foreign influence. News of the Boxer uprising 
in 1900 and of the cruelties inflicted by foreign troops during its sup 
pression caused the Bengali weekly Hitavadi (Adviser), of which Rabin¬ 
dranath was once literary editor, to bemoan China's fate: "Tire last of 
the Asiatic empires is going to disappear. Is that not a matter for sorrow 
to the people of Asia?" ”” Some two years later Rabindranath read with 
excitement a slender volume entitled Letters from John Chinaman, the 
first sentence of which spoke significantly of "the fundamental antago¬ 
nism between Eastern and Western civilization." The anonymous author, 
apparently a Chinese official, indicted the people of the West for their 
harsh treatment of China during the Boxer troubles, and eloquently 
argued the moral superiority of Chinese over Western civilization. 

Rabindranath at once wrote a review of the book, describing the 
"peculiar joy and strength" he had derived from reading it. "I have 
seen from it that there is a deep and vast unity among the various peoples 
of Asia," he declared. This discovery was a real source of strength for 
India, he continued, for it not only showed that "Indian civilization is 
one with Asian civilization," but that the very longevity of Asian civili¬ 
zation was also evidence of its sheltering an immortal truth. European 
civilization has demonstrated its greatness by spreading itself over large 
areas of the globe, but up to this point India could only prove the great¬ 
ness of her civilization by the words of her scriptures. Now a new proof 
was at hand: 

If wc can sec that our ancient civilization has spread to China and 
Japan then wc can understand that it has a great place as an expression 
of human nature, that it is not merely the words of manuscripts. If we 
can see that China and Japan have experienced success within this 
civilization, then our own inglorious and impoverished condition dis¬ 
appears, and we can see where our real treasure lies.®^ 
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Even though the European flood was covering the earth, "Eastern 
civilization will defend itself,” Rabindranath proclaimed, for "Asia is 
ready to search for and strengthen her ancient dams.” Tlie life of Europe 
was in trade and politics, he repeated, but Asia's life lay in religion and 
in social organization. "Asia is growing ever more eager to defend this 
life. In this we [of India] are not alone; we remain linked with the whole 
of Asia.” 

It must hav^ unsettled Rabindranath when he learned that the 
anonymous author of Letters from John Chinaman was not a Chinese 
official but an Englishman, G. Lowes Dickinson, a fellow at King's 
College, Cambridge.®® Neither Dickinson nor Tagore knew China or 
its civilization at first hand; both men were projecting onto it an ideal 
image, accenting its moral or spiritual virtues as a foil against which to 
depict the greed and brutality of Western imperialism in Asia. Just at 
this point in Rabindranath’s life he came to know an English-speaking 
Japanese intellectual who did know something about China and was 
now touring India. With Okakura Kakuzo’s visit to Calcutta in 1901—2, 
two streams of thought on Asian civilization met for the first time — one 
Hindu-British, and the other Japancse-American — and powerfully re¬ 
inforced each other. 


A Gentleman from Japan and a Lady from Ulster 

Okakura Kakuzo (1862—1914) was in many ways the Japanese coun¬ 
terpart of Rabindranath Tagore. The son of a samurai who had gone 
into the silk trade at Yokohama (as Tagore was the son of a Brahman 
family which had prospered in the commercial city of Calcutta), he 
studied English at the mission school of the Rev. James Hepburn, but 
also learned some Chinese, the classical language of East Asia (as 
Tagore studied both English and Sanskrit in addition to his mother- 
tongue).®® But the essential similarity between the two men lay in their 
efforts to revitalize their countries' cultural ’traditions at a time when 
Western influences seemed to threaten their very existence. Tagore had 
chosen to become a Bengali poet with the approval of most of his family; 
the principal influence on Okakura's decision to become a leader in the 
development of Japanese Art was his American professor at Tokyo Uni¬ 
versity, Ernest Fenollosa. Just as Tagore’s ideas on Asian civilization can- 
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not be understood apart from the effects of European Orientalist scholar¬ 
ship and Indophilia on nineteenth-century Hindu thought, so to under¬ 
stand Okakura’s idealized image of Asia we must know more about the 
ideas of his American teacher. 

Four years after his graduation from Harvard at the head of the class 
of 1874, Ernest FenoUosa 853-1908) arrived in Tokyo to teach phi¬ 
losophy.®^ Fascinated with the aesthetic traditions of Japan, he began to 
study Japanese art. His student Okakura Kakuzo, already a member of 
a Bohemian art group, proved a willing helper and interpreter. With 
two other American admirers of Japan, William Sturgis Bigelow and 
Edward S. Morse, FenoUosa and Okakura traveled to Kyoto and Osaka 
in 1882 to inspect ancient temples and buy old art objects, then held 
in low esteem because of the craze for things Western in Japan. At the 
Miidera Temple above Lake Biwas the Americans had an interview 
with the Buddhist Abbot Sakurai Keitoku which led to Fenollosa's and 
Bigelow s conversion to Buddhism. (Both later asked that their ashes be 
buried at Miidera, where they lie today.) From Keitoku, FenoUosa im¬ 
bibed the grand idea that “the Western spirit was nearly ripe to receive 
the lofty doctrine which Eastern guardians have preserved for its pre¬ 
cious legacy.” ®* 

During Fenollosa’s remaining eight years in Japan, he succeeded in 
arousing the interest of the government in the task of preserving the 
country’s art treasures, and in 1886 he and Okakura, now his younger 
colleague, were sent on a mission to Europe to study the most advanced 
methods of art research. Partly at Fenollosa’s urging, the Japanese gov¬ 
ernment established a national art school, of which Okakura, then only 
twenty-eight, became the principal in 1890. FenoUosa returned to the 
United States the same year, and three years later published a book- 
length poem entitled East and West, whose preface stated the very 
ideal which Rabindranath was to proclaim to the world in his lectures: 
“In ‘East and West’ I have endeavored to condense my experiences of 
two hemispheres, and my study of their history. The synthesis of two 
continental civilizations, matured apart through fifteen hundred years, 
wiU mark this close of our century as an unique dramatic epoch in 
human affairs. At the end of a great cycle the two halves of the world 
come together for the final creation of man.” ®® Fenollosa’s characteriza¬ 
tion of Eastern and Western civilizations also parallels the contrast 
which Rabindranath was setting forth in bis essa^ and poeins» ^'Eastern 
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culture, slowly elaborated,” wrote Fenollosa, "has held to ideals whose 
refinement seems markedly feminine. For it social institutions are the 
positive harmonies of a life of brotherhood. Western culture, on the 
contrary, has held to ideals whose strength seems markedly masculine.” 
Fenollosa, fascinated with Hegel's dialectic at this time, laid more stress 
on the idea of synthesis between East and West than Rabindranath was 
doing, and in 1898 expounded this idea in an essay in Harper's Monthly 
under the title "The Coming Fusion of East and West,” arguing, "it is 
necessary to regard the fusion of East and West as indeed a sacred issue 
for which Time has waited. Each was doomed to failure in its isolation. 
. . . Each has the privilege to supply what the other lacks.” 

Okakura meanwhile pursued the mission which Fenollosa had helped 
him to conceive by endeavoring to develop a school of Japanese art 
which would conserve the artistic traditions of the past while using the 
most modern techniques. In 1893 he traveled for six months in China, 
in search of paintings, sculptures, and pottery which would show his 
students the great heritage of Buddhistic art. Five years later he was 
forced to resign his government post and with his disciples founded an 
art school of his own; like Rabindranath he preferred the independent 
and creative life of the artist to a career as a bureaucratic functionary.®® 

In 1901 Okakura was able to visit India, a plan he must have cher¬ 
ished for some time. He arrived in Calcutta in December, accompanied 
by Prince Oda, a high-ranking Buddhist priest. Apparently one purpose 
of their trip was to arrange for a conference of Asian Buddhists to meet 
cither in India or in Japan — a project which did not materialize, but 
which does indicate Okakura's interest in Asian cultural unity. He had 
traveled from Japan in the company of two Western devotees of Swami 
Vivekananda, the wealthy American, Mrs. Ole Bull Cwho probably paid 
his passage), and Miss Josephine MacLeod, who took him to see their 
master at his monastery near Calcutta. Vivekananda told Miss MacLeod 
that Okakura no longer "belonged” to her, but to him, and added: 'We 
are two brothers who have found each other again after coming from 
the opposite ends of the earth.” Another source tells us that Vivekananda 
was filled with joy when Okakura invited him to attend “a Congress of 
Religions” in Japan. Despite his failing health, Vivekananda joined 
Okakura and Oda on their pilgrimage to Bodh Gaya and Samath, the 
sites of the Buddha's illumination and of his first sermon. During this 
trip by train and horse-carriage the two men must have shared the ideas 
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on Indo-Asian spirituality which Vivekananda had already expressed in 
his lectures and which Okakura was soon to put into writing.®® 

Rabindranath probably did not meet Okakura until some time after 
the latter’s arrival, for he had been busy since December 1901, starting 
a boy’s school at his rural retreat at Santiniketan, ninety miles north of 
Calcutta. His duties as estate manager had ended shordy before, when 
two branches of the Tagore family had divided their landed properties; 
his elder son needed more formal education than he had been getting in 
their East Bengal home; and Rabindranath, in keeping with the ruralistic 
philosophy he had evolved during the preceding decade, did not wish 
to return to the family mansion at Calcutta. His father had purchased 
some land and built a house at Santiniketan, on the arid plains of West 
Bengal, and had used it occasionally as a retreat. Rabindranath had 
loved this spot since his first visit during his boyhood trip with his father. 
Now he decided to make it his home, and secured Debendranath’s per¬ 
mission to settle his family there. Gathering around him a few Brahman 
boys and five teachers, among them being Brahmabandhab Upadhyay, a 
boyhood friend of Vivekananda who was trying to be a good Roman 
Catholie and a Hindu religious mendicant at the same time, Rabin¬ 
dranath tried to model his school on the hermitages in which the sages 
of ancient India had taught their pupils.®^ 

News of Okakura’s presence in Calcutta must have reached Rabin¬ 
dranath through his relatives in Calcutta, for his cousin, the painter 
Abanindranath Thakur, had met the Japanese art historian at a garden 
party given by the American consul general, and Okakura had also 
been introduced to Surendranath Tagore, the elder brother of the poet’s 
niece Indira Devi. Surendranath acted as Okakura’s guide on a tour of 
architectural monuments in northern and western India during the hot 
spring months of 1902, a tour which ended in a “remote Bengal village” 
which may have been Rabindranath’s Santiniketan, for both Suren¬ 
dranath and Rabindranath later commented on Okakura's delight in 
the handicrafts they showed him at village fairs in rural Bengal. They 
could also have met in Calcutta, for Okakura lived in the rambling 
Tagore mansion as Surendranath’s guest and worked there on the book 
he was writing on Asian art history.®® 

We have no record (*f what the poet and the art historian said to one 
another, but on his second visit to Japan, Rabindranath told a Japanese 
audience, “from him we first came to know that there was such a thing 
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as an Asiatic mind.” And on his third visit, in 1929, he opened his 
Tokyo lecture “On Oriental Culture and Japan's Mission” with a fuller 
statement of his debt to Okakura: 

Some years ago I had the real meeting with Japan when a great origi¬ 
nal mind from these shores came in our midst. He was our guest for a 
long time and he had immense inspiration for the young generation of 
Bengal in tho^ days which immediately preceded a period of a sudden 
ebullition of national self-assertion in our country. The voice of the East 
came from him to our young men. That was a significant fact, a memo¬ 
rable one in my own life. And he asked them to make it their mission 
in life to give some great expression of the human spirit worthy of the 
East. . . . He said that if they could maintain a simple attitude of wor¬ 
shipful mind towards a great eternal idea which is the East, they would 
be able to summon up the strength to suffer martyrdom in their aspira¬ 
tion for a glorious future.®® 

By the end of his eleven-month stay in India, Okakura had finished 
the manuscript of a book. The Ideals of the East, and sent it to London 
to be published. When copies reached India it created a sensation among 
the English-speaking intelligentsia. It called for a pan-Asian revival 
based on a return to the religious and cultural unity ascribed to the 
period when Indian influence spread to China and Japan. “Asia is one,” 
declared the book's opening sentence: 

The Himalayas divide, only to accentuate, two mighty civilisations, the 
Chinese with its communism of Confucius, and the Indian with its in¬ 
dividualism of the Vedas. But not even the snowy barriers can interrupt 
for one moment that broad expanse of love for the Ultimate and Uni¬ 
versal, which is the common thought-inheritance of every Asiatic race, 
enabling them to produce all the great religions of the world, and dis¬ 
tinguishing them from those maritime peoples of the Mediterranean and 
the Baltic, who love to dwell on the Particular, and to search out the 
means, not the end, of life."^® 

Most of The Ideals of the East extolled thfe artistic heritage of Japan, 
but the opening and closing portions of the book stressed the cultural 
unity of all Asia and the need to rediscover and revive this traditional 
unity: “Not only to return to our own past ideals, but also to feel and 
revivify the dormant life of the old Asiatic unity, becomes our mission. 
The sad problems of Western society turn us to seek a higher solution 
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in Indian religion and Chinese ethics.” “However its form may change, 
only at a great loss can Asia permit its spirit to die. . . . The task of 
Asia today, dien, becomes that of protecting and restoring Asiatic modes. 

. . . It must be a renewal of self-consciousness that shall build up Asia 
again into her ancient steadfastness and strength. . . . But it must be 
from Asia herself, along the ancient roadways of the race, that the great 
voice shall be heard.” 

Such stirring words must have been music to Rabindranath s ears, 
and we shall hear their echoes in his lectures to audiences in Japan and 
China. There are good reasons, however, for believing that these were 
not Okakura’s words, but those of a British woman from Northern Ire¬ 
land who is known to have collaborated with him on this manuscript. 
This was Margaret Noble, a schoolteacher interested in Theosophy who 
heard the magnetic Vivekananda lecture in London and decided to be¬ 
come his disciple, taking the name of Sister Nivedita Cthe dedicated 
one). Nivedita followed Vivekananda to Calcutta in 1899, and when 
he introduced to a Calcutta audience her lecture on “The Influence of 
Indian Spiritual Thought in England,” he took the occasion to give his 
impressions of “the prevalence of Indian spiritual thought in Eastern 
Asiatic countries” on the basis of his brief stops in Hong Kong and 
Japan on his last trip to the United States. He had noticed what he 
thought were Sanskrit mantras (actually Buddhist sutras) inscribed in 
Bengali (actually Tibetan script) on the walls of Chinese and Japanese 
temples, and from this concluded: “India dies not. China dies not. Japan 
dies not. Therefore, we must always remember that our backbone is 
spirituality.” It could well be that Vivekananda first entertained the 
idea of the pan-Asian aspect of Indian spirituality on meeting Ernest 
Fcnollosa in Boston at a symposium organized by Mrs. Ole Bull in 
1894. 

Passed from Vivekananda to Nivedita, from Fenollosa to Okakura, 
and then between Vivekananda and Okakura and between Nivedita 
and Okakura, the idea of resurgent Asian spirituality counterbalancing 
Western practicality grew more and more exciting. And what environ¬ 
ment could be more conducive to molding this idea into flowing English 
prose than the home of the Tagore family in Calcutta? The collaboration 
of the Japanese art critic and the British schoolteacher in the midst of 
their enthusiastic Bengali friends was an international undertaking 
worthy of the grand scale on which they were all thinking. Young 
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Surendranath Tagore recalls "wildly exhilarating evenings” sitting 
around the table in Okakura's room, ‘listening to his glowing passages 
deploring the White Disaster spreading over the East, in its intellectual 
and spiritual surrender to the Western cult of Mammon.”^® Some of 
the more militant passages had to be suppressed, it appears, for Okakura 
took back to Japan a manuscript which he never published. This was 
“The Awakening of Asia,” which began with a paraphrase of Vive- 
kananda‘s famous appeal, “Brothers and Sisters of America!” (which had 
won him such applause at the World Parliament of Religions in 1893): 

Brothers and sisters of Asia! A vast suffering is on the land of our 
ancestors. The oriental has become a symbol for the effeminate, the na¬ 
tive is an epithet for the slave. Our lauded gentleness is the irony which 
alien courtesy owes to cowardice. In the name of commerce we have 
welcomed the militant, in the name of civilization we have embraced 
the imperial, in the name of Christianity we have prostrated before the 
merciless.'^^ 

Sister Nivedita not only helped Okakura to rewrite part or all of his 
Ideals of the East/® she also contributed a lengthy introduction, arguing 
that Hinduism was the source of the underlying unity of Asia. “The 
thing we call Buddhism cannot in itself have been a defined and formu¬ 
lated creed,” she asserted. “Rather we must regard it as the name given 
to the vast synthesis known as Hinduism, when received by a foreign 
consciousness.” “Not only the Buddhaising, but the Indianising of the 
Mongolian mind, was the process actually at work.” Without successive 
“waves of Indian spirituality,” the art of China and Japan would have 
“remained at the level of a great and beautiful scheme of peasant decora¬ 
tion.” Now a new wave of spirituality was moving outward from India: 
“Hinduism has again become aggressive, as in the Asokan period,” with 
the work of Swami Vivekananda, “the great Indian thinker,” who had 
predicted that Hinduism “may yet dominate the world.” This might come 
about rather quickly, Nivedita concluded, for “the process that took a 
thousand years at the beginning of our era [the spread of Buddhism 
and Indian culture to East Asia] may now, with the aid of steam and 
electricity, repeat itself in a few decades and the world may again witness 
the Indianising of the East.” 

Rabindranath, who was to become the chief exponent of the revival 
of Indo-Asian spirituality, never met Vivekananda (who died, exhausted 
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at thirty-nine, shortly after Okakura’s arrival), but he did know Nive- 
dita and felt the influence of her powerful personality. They met for the 
first time in 1898, when both organized relief for the victims of the 
plague which broke out in Calcutta that year. They then corresponded 
about raising funds to support the research of their mutual friend, the 
biophysicist Jagdishchandra Bose. Rabindranath solicited funds for Nive- 
dita’s girls’ school in north Calcutta, and the two were again in contact 
as leaders in the nationalist agitation of 1905. In 1907 Tsfivedita visited 
Tagore on his East Bengal estate, and it is said that he conceived the 
plot for his novel Gora (Paleface) when she asked him one evening to 
tell her a story. Adapting the plot of Kipling’s Kim, Rabindranath has 
the novel’s hero, the most orthodox and xenophobic of Hindus, discover 
that he is an adopted foundling of Irish descent, a revelation which 
makes him a more tolerant patriot. It is clear from the essay he wrote 
at the time of her death in 1911 that Rabindranath was both attracted to 
Nivedita and disapproved of her naivete in accepting uncritically every¬ 
thing Hindu, for he remarked; “I felt a great barrier between us . . . 
[but] despite the way her ideas repelled me, I received more help from 
her than I think I have had from anyone else.” Given his admiration 
for educated and strong-minded women, and the basic similarity of their 
interests in the revival of ancient Indian ideals, Tagore must have been 
even more strongly influenced in his Asian idea by Nivedita than by 
Okakura. 

Okakura's visit left Rabindranath a confirmed Japanophile, and 
throughout the next decade he welcomed a stream of Japanese visitors, 
most of them recommended by Okakura. First a young man named 
Hori came to study Sanskrit at Santiniketan. Then Okakura’s proteges, 
Yokoyama Taikan and Hishida Shunso, arrived in 1903 to exchange 
ideas and techniques with Rabindranath’s artist cousins Gaganendranath 
and Abanindranath, and from 1905 to 1908 a third artist, Katsuda 
Shokin, underwent a similar experience. In 1905 Rabindranath sent to 
Japan for a teacher of judo and the Japanese language; Sano Jinnosuke 
answered the call and remained at Santiniketan for several years."^* 1905 
was the year in which Japan defeated Russia on land and sea — the first 
time in modern history that an Asian power had forced a European one 
to sue for peace after a major war. Rabindranath was enthusiastic about 
this news, and is said to have led a group of his Santiniketan students in 
a triumphal march. The poet even wrote three short verses in terse Haiku 
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Style praising the Japanese warriors — incongruous as this may seem in 
one who believed so strongly in spiritual as opposed to material force. 
His first poem spoke of the blood-red clouds which marked the ending 
of the night and of the birds in the eastern sky who sing of victory to the 
greatness of the East. Another extolled “the daring heroes — I have seen 
how many foes they have conquered.” The third contrasted the monks 
who brought the teachings of Buddhism from India to Japan with the 
new lesson whidh Japan was teaching India: 

Wearing saffron robes, the Masters of religion [dharma] 

Went to your country to teach. 

Today we come to your door as disciples, 

To learn the teachings of action [karma]. 

Concurrently with their excitement over the Russo-Japanese war, 
Bengal’s intellectuals were growing increasingly agitated in 1905 over 
the impending partition of their native province into two smaller prov¬ 
inces, one (East Bengal and Assam) with a Muslim majority, the other 
(West Bengal, Bihar, and Orissa) with a Hindu majority. Rabindranath 
played a leading role in the public demonstrations in Calcutta protesting 
this measure, which was interpreted as a British plot to weaken the 
Bengalis, India’s most vocal nationalists, by dividing them along religious 
lines. His patriotic song, “Sonar Bamla” (Golden Bengal), a hymn to 
the land shared by both Hindus and Muslims, was soon on every lip. 
At his suggestion, the medieval Rajput ceremony of tying a thread on 
the wrist of warriors to remind them of those they protect by their valor 
was revived on the day of the partition. He also sought to harness the 
popular excitement to constructive projects, notably the development of 
an indigenous school system.**" 

At one point in a lengthy public speech delivered at an early stage in 
both the Russo-Japanese war and the Bengal anti-partition agitation, 
Rabindranath sought to relate the two events to each other and to his 
ideal of an India-centered Asian spiritual civilization. After asserting 
that “India’s main endeavour” had always been “to establish a personal 
relationship between man and man,” he called this “the way of the 
East” and cited the example of the Japanese soldiers who “remained 
related to their Mikado and their country in a reverential self-dedica¬ 
tion.” “The Japanese by not neglecting their pristine magnificience 
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[sic], while making efBcient modem war, won the admiration of East 
and West alike.” India, too, had once been “wonderfully strong,” and 
had inspired all of Asia with her ideals. “China, Japan and Tibet, who 
are so careful to bar their windows against the advances of Europe, 
welcomed India with open arms as their guru, for she had never sent 
out armies for plunder and pillage, but only her messages of peace and 
good will. This glory, which India had earned as the fruit of her self- 
discipline, was greater than that of the widest of Empires.” Consider¬ 
ing how “miserably weak” their country had become in recent centuries, 
Rabindranath concluded that Indians must use their “inherent powers,” 
not only in their own self-defense, but also because “to-day the world 
stands sorely in need of the priceless fmits of the discipline of our ancient 
Rishis [sages].” “ The missionary note in this last passage is both remi¬ 
niscent of some of Vivckananda’s proclamations and prefigures many of 
Rabindranath's remarks during his years as a lecturing traveler. 


The Crown from the West 

Although he played an important role in the swadeshi (patriotic self- 
help) movement in Bengal, Rabindranath's distaste for politics soon re¬ 
asserted itself. In 1906 and 1907, the pronouncements of other leaders, 
among them his friend Brahmabandhab Upadhyay, grew more narrowly 
chauvinistic, and bickering between the Moderate and Extremist wings 
of the Indian National Congress led to their split after a disgraceful 
scuffle at the annual session in December 1907. Meanwhile a band of 
young terrorists had launched a series of assassinations, which culminated 
in the killing of the wife and daughter of an English barrister on April 
30, 1908. Disgusted at these developments, Rabindranath severed his 
connections with the nationalist organizations of which he was a mem¬ 
ber and withdrew entirely from political affairs.®* 

Rabindranath's last public speech before this retirement, delivered in 
Calcutta in June-July 1908, was a plea for tolerance and for acceptance 
of the positive contributions which the West could make in India. “In 
India,” he declared, "the history of humanity is seeking to elaborate a 
specific ideal, to give to general perfection a special form which shall be 
the gain of all humanity — nothing less than this is its end and aim.” 
This ideal was the synthesis of races, religions, and cultures, in which 
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tlie Englishman must be allowed to take part. “The India to which the 
Englishman has come with his message, is the India which is shooting 
up towards the future from within the bursting seed of the past. This 
new India belongs to humanity.** Rabindranath cited Rammohun Roy 
as laying the foundation for this great synthesis: “With a wonderful 
breadth of heart and intellect he accepted the West without betraying 
the East,** and led India “out into the freedom of Space and Time, and 
built for her a’bridge between the East and the West.** Ranade in 
Western India had also “spent his life in the making of this same bridge,’* 
and. in Bengal, both Bankimchandra and Vivekananda had worked for 
the realization of this ideal. But a weak India was not fit to enter a part¬ 
nership with the West, and “neither tall talk nor violence, but only 
sacrifice and service are the true tests of strength.’* In an almost mystical 
peroration, Rabindranath concluded: “Only when she [India] can meet 
him [the Englishman] as his equal, will all reason for antagonism, and 
with it all conflict, disappear. Then will East and West unite in India — 
country with country, race with race, knowledge with knowledge, en¬ 
deavour with endeavour. Then will the History of India come to an end, 
merged in the History of the World which will begin.** 

Rabindranath*s disengagement from the popular agitation in which he 
had played so prominent a role naturally exposed him to the charge that 
he had betrayed the national cause. “Patriotism cannot be the final 
refuge for my soul,** he wrote in explaining his action. “I have embraced 
humanity — I will not buy glass at the price of diamonds — I will not 
permit patriotism to take precedence over humanity in my life — I took 
two steps down this path and saw that I could go no further — if I cannot 
see religion and all mankind as superior to my country, if God is ob¬ 
scured by attachment to the country, then I am deprived of the food of 
my soul.*’ One of his first biographers, and his close colleague at 
Santiniketan, later gave essentially the same explanation for Rabindra¬ 
nath’s abrupt abandonment of the antipartition cause: “the narrow and 
aggressive lines on which the whole movement was worked out . . . 
grew discordant to the poet’s growing spiritual life. He suddenly cut 
himself away from the movement. He sought the solitude of spirit, he 
sought the universal joy of nature, he sought the hidden springs of 
spiritual life.’* 

This decision to retire from public activity marks an important turn¬ 
ing point in Rabindranath’s life for it had the effect of excluding him 
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from the world of Indian politics and therefore of closing to him a field 
of activity in which he might otherwise have expended a considerable 
part of his energies. From 1908 to 1912, from his forty-eighth to his fifty- 
second year, he underwent a period of deliberate withdrawal, from which 
he was to emerge into activity in a much wider world than the one which 
had engaged him theretofore. As one Bengali biographer puts it, “a 
great spiritual longing possessed him from within. He was trying to see 
everything, to understand everything, only by concentrating within him¬ 
self." Death had struck down one member of his family after another 
in the previous six years: his wife in 1902; his daughter Rcnuka in 1903; 
his father in 1905; and his most gifted child, his younger son Samin- 
dranath, in 1907. Rabindranath himself was suffering pain and bleeding 
from hemorrhoids, and thoughts of his own possible death began to 
occur to him. But his impulse to write was stimulated rather than checked 
by his mood of sober self-concentration, and he produced in this period 
some of his finest religious poems, the Bengali collection entitled Gitdn- 
jali (An offering of songs). The longing of the lover for the beloved, of 
the soul for the Divine, is a frequent theme in these poems.®® 

Now in his fifth decade, Rabindranath had reached full maturity as a 
poet. The richness and variety of his Bengali style — the sonorous 
rhythms, the alliterations and internal rhymes, the supple use of intricate 
meters — are impossible to translate. One short fragment may convey 
something of the music of the original. Notice the swinging beat (indi¬ 
cated by acute accent marks), and the repeated sounds “a" (as in 
English “but"), a (as in “bar"), “g," and “sh": 

Agadh bashona. With infinite desire, 

Ashim asha. With limitless hope, 

Jagat dekhite chai.®® I long to see the world. 

The mood of longing suffusing many of the Gitdnjali poems again ap¬ 
pears in the drama Rabindranath wrote at this time. The Post Office. 
Asked why he chose as his hero a dying boy longing to leave his sickbed 
to go outside, he commented: “I was very restless . . . That gave me 
the idea of a child pining for freedom, and the world anxious to keep it 
in its bounds. ... I was anxious to know the world. At that time, I 
thought that it was in the West that the spirit of humanity was experi¬ 
menting and working. My restlessness became intolerable." Rabin- 
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dranath had often found traveling soothing. Why not, then, make a 
third trip to the West, to England? His first visit there had been intel¬ 
lectually stimulating, and he noted in his Reminiscences, which he 
now began to write, “I received no shock calculated to shatter the origi¬ 
nal framework of my life. Rather East and West met in friendship in 
my person." His second trip in 1890 had been a failure, but perhaps 
that was because he had nothing to offer and could establish no mean¬ 
ingful contact v^ith English people. Recently he had sensed a height¬ 
ened interest in Indian culture among European intellectuals: in suc¬ 
cession, the Russo-German philosopher Hermann Keyserling, the Eng¬ 
lish artist William Rothenslein, the Socialist leader Ramsay MacDonald, 
and Prince William of Sweden had passed through Calcutta and sought 
out the Tagore family because of their reputation as men of culture.®^ 
His friend Okakura Kakuzo, an equally restless spirit, had revisited India 
in 1911 on his way back to Boston, where he had been working since 
1905 as a curator at the Museum of Fine Arts. The fact that Okakura 
had found more active support for his ideas in the United States than 
in Japan possibly suggested to Rabindranath that he, too, might find a 
sympathetic public in the West.®® Bengali friends in London, prompted 
by Rothenstein, prodded him with letters assuring him that if he came 
there he would meet “men after his heart." Finally, his painful illness 
was growing worse, and England or the United States was more likely 
than Calcutta to have the doctor who could cure him.®^ 

This third visit to the West more than fulfilled his expectations. Be¬ 
fore and during his sea voyage Rabindranath experimented in rendering 
some of his recent poems into English prose. Arriving in London in 
June 1912, he showed these translations to his friend Rothenstein, who 
passed them on to the poet William Butler Yeats. Even though the 
music and rhythm of the Bengali originals were lost in these prose ver¬ 
sions, their devotional spirit moved Yeats, who declared they “have 
stirred my blood as nothing has for years. . . . We are . . . moved 
. . . because we have met our own image, as though we had walked 
in Rossetti’s willow wood or heard, perhaps *for the first time in litera¬ 
ture, our voice as in a dream." First in a reading by Yeats at a gather¬ 
ing of friends at Rothenstein’s house, then in a private printing of five 
hundred copies, then in regular editions, and finally in translations (into 
French by young Andr6 Gide), the Gita^njali poems reached an ever- 
widening circle ot appreciative readers in Europe and America. 
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The England to which Rabindranath brought his translated religious 
verse in 1912 proved extraordinarily receptive to his modernized Hindu 
outlook. Yeats’s response typified that of intellectuals groping for some 
metaphysical framework to replace the Christian beliefs ^ey and their 
parents had abandoned during the nineteenth century. The menacing 
rumbles of the war that was soon to erupt in Europe quickened their 
quest for a meaning to life and a path to peace. Did India hold the key? 
Annie Besant and others in the Theosophical Society, Which she headed 
after making her home in India in 1893, believed it did. Yeats had 
already dabbled in Theosophy before moving on to spiritualism. Shortly 
before Tagore s arrival he had been persuaded by an American medium 
that his mind was being guided by his astral counterpart, the dark- 
skinned medieval Moorish poet Leo Africanus.®® Small wonder that the 
arrival in the flesh of an exotic and mystical poet from India should have 
so elated the susceptible Yeats. But the spark struck between the minds 
of the Irish and the Bengali poets was more than merely a personal rap¬ 
port: it also symbolized the climax of a century-long interchange of ideas 
between English-speaking Indians and the Westernmost inhabitants of 
the English-speaking world. 

From England, Rabindranath made his first journey to the United 
States, hoping to find in the Midwest, then a great center of homeo¬ 
pathic medicine, a cure for his liemorrhoids without undergoing an op¬ 
eration. In February 1913 he visited Okakura Kakuzo at the Museum 
of Fine Arts in Boston and their conversation reminded him of ithe con¬ 
cept of Asia’s spiritual greatness in which he had not ceased to believe. 
Okakura particularly asked Rabindranath to visit China, and promised 
to be his guide to show him “the real China,” so that he would come 
to know “the genius which her past history revealed,” and which “still 
lived in the heart of the people.” Rabindranath recalled the effect on 
his mind of Okakura’s advice: 

It at once strengthened my interest for the ancient land, my faith in 
her future, because 1 could trust him when he expressed his admiration 
for those people . . •• who were, according to him, waiting for another 
opportunity to have the fulness of illumination, shedding fresh glory 
upon the history of Asia. When 1 first met him I neither knew Japan 
nor had I any experience of China. I came to know both of these coun¬ 
tries from the personal relationship with this great man whom I had the 
good fortune to meet and accept as one of my intimate friends.®"^ 
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After Rabindranath’s departure Okakura felt “a sudden loneliness.” A 
few weeks later he returned to Japan for the last time and within a few 
months died of Bright’s disease.®* Rabindranath was soon cured of his 
worrisome ailment by surgery in London on his way home from the 
United States. 

A stupendous event in his hfe resulted from Rabindranath’s third 
voyage to the Western world. The publication of his poems in English 
and their retranslation into other European languages brought his work 
to the attention of the Nobel Prize Committee, who found that it satis¬ 
fied the clause in the explosive expert’s will requiring them to honor 
"the most distinguished work of an idealistic tendency in the field of 
literature.” The award gave Tagore at one stroke an enormous popu¬ 
larity witliin India Cwhere few non-Bengalis had previously known his 
name) and an unparalleled opportunity to present Indian ideals to the 
people of other countries. Rabindranath was quick to realize that the 
prize would change the course of his life and is said to have exclaimed, 
"I shall never get any peace again. I shall be worried with appeals, all 
kinds of people will be writing to me.” ®® He knew well that he was 
the first Asian writer ever to receive the world’s most coveted literary 
honor, and he deduced that he would be considered as a living symbol 
of Asia’s cultural and spiritual achievements — "the representative of 
Asia,” as he was to call himself during his lecture tour in China eleven 
years later. 

At Santiniketan in November 1913 Rabindranath received the news 
of the Nobel award with mixed emotions. On the one hand he feared 
the erosion of the solitude, so necessary for his creative writing, which 
he had maintained for the past few years. On the other hand, he saw 
in the prize a confirmation of the ideal of East-West synthesis which 
he had been writing and talking about for many years. Though the 
crown weighed heavily on his head, he wrote his American friend and 
publisher (the founder of Poetry'), Harriet Monroe, "still I must bear 
it proudly, rejoicing in the fact that the East and the West ever touch 
each other like twin gems in the circlet of humanity, that they had met 
long before Kipling was bom and will meet long after his name is for¬ 
gotten.” 

Except for a meeting honoring him on his fiftieth birthday, Rabin¬ 
dranath had been generally ignored in India since parting company with 
the antipartition movement. Suddenly he was acclaimed as a hero, and 
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a group of five hundred admirers traveled the ninety miles from Cal¬ 
cutta by special train to felicitate him. His response to their flowery 
congratulations took them by surprise. “What brings you gentlemen 
here today?,” he asked. “You, whom I had failed to please so long, 
what have I done, pray, now to please you so mightily? It is not my 
worth, but the recognition of the foreigner, that has evidently worked 
up this outburst of appreciation. I thank you for your generosity,” he 
is said to have concluded sarcastically, “but excuse mfi please, if I re¬ 
fuse to get drunk with you over this gilded cup of foreign wine.” 

This outburst, for which Rabindranath was immediately rebuked in 
the Calcutta press, illuminates the distance he felt between himself and 
most of his fellow countrymen. The shallow chauvinism motivating their 
sudden hero-worship seems to have contrasted painfully in his mind 
with the spirit of internationalism he had so recently found among his 
Western admirers. The irony of his position lay in the fact that he was 
upholding an ideal — that of cultural synthesis between Eastern spirit¬ 
uality and Western practicality — which had been vigorously cham¬ 
pioned by nineteenth-century Bengali intellectuals; moreover, just at the 
moment when Western intellectuals seemed most receptive to this mes¬ 
sage, Indians were betraying it by becoming increasingly nationalistic, 
anti-Western, and unspiritual. The passage of time did not help Rab¬ 
indranath to resolve this dilemma; on the contrary, it was to become 
even more acute in the following decade, when Gandhi’s Non-coopera¬ 
tion Movement further intensified the xenophobic strain in Indian na¬ 
tionalism. 

The history of Rabindranath’s family and of his psychological and in¬ 
tellectual development from childhood to middle age gives a number of 
clues to the origins of that driving restlessness and missionary zeal which 
carried him abroad on twelve tours between 1916 and 1934. The desire 
simply to see the world had been evident since the physical confinement 
he had suffered in boyhood. In adolescence, family environment gave 
him leisure and freedom to develop his literary gifts; then his sister-in- 
law’s suicide shocked him into a permanent restlessness. His patriarchal 
father s intervention at four decisive points — and above all his saintly 
example — deeply influenced Rabindranath’s emotional and intellectual 
life. An abortive second visit to London initiated a long period of In- 
docentricity, which was broadened to Asia-centricity by contacts with 
Okakura and others. The rise of nationalism in Bengal attracted him 
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until its narrowness and violence drove him into retirement, from which 
he emerged only to travel abroad for the third time. The enthusiastic 
response of English and American intellectuals to his spiritual viewpoint, 
followed by the award of the Nobel Prize, seemed to confirm the hope, 
which he had expressed as early as 1878, that the spiritual ideals of 
ancient India could become the foundation of a new world civilization 
incorporating the best qualities of both East and West. This was the 
vision Rabindranath was to spend so much of his energy in the next two 
decades in explaining to audiences in India and elsewhere. Working in 
combination, the love of travel he had known since his boyhood, the 
restlessness that had possessed him since his twenties, the isolation from 
his society that had become habitual by his forties, and the opportunities 
for overseas lecturing opened up by the international reputation he ac¬ 
quired at fifty-two, transformed Rabindranath from modern India’s great¬ 
est poet into a tireless prophet bringing to the world at large a grand 
design for the reconstruction of civilization. 

Paradoxically, the idea that Asia possessed a uniquely spiritual civili¬ 
zation was essentially a Western idea, ancient in origin but transmitted 
in modern times to English-speaking intellectuals in the Westernized 
city-ports of the coasts of Southern and Eastern Asia — cities such as 
Calcutta, Tokyo-Yokohama, and Shanghai. Their very insistence on the 
importance of Eastern culture as a counterweight to Western civilization 
thus betrayed the depth to which men like Rabindranath and Okakura 
had been influenced by Western ideas about the Orient. In Tagore’s 
case, as his own experiences in Japan and China were soon to show, this 
paradox contained the seeds of personal tragedy. 



CHAPTER TWO 

INDIA’S MESSENGER IN JAPAN 


Of all countries in Asia, here in Japan you have 
the freedom to use the materials you have gathered 
from the West according to your genius and your 
need. Therefore your responsibility is all the greater, 
for in your voice Asia shall answer the questions 
that Europe has submitted to the conference of 

Man. 

— Tagore, The Message of India to Japan 


The outbreak of war in august 1914 suddenly darkened Rabindran¬ 
ath's vision of a synthesis between Eastern spirituality and Western prac¬ 
ticality. Only a few months earlier the news that he had received the 
Nobel Prize encouraged him to believe that the West was ready to ab¬ 
sorb the peace-giving influence of Indian thought. The war in Europe 
now convinced him that the West needed Eastern virtues more than 
ever, but simultaneously frustrated his growing desire to carry India’s 
message there in person. 

Meanwhile, he suffered greatly from the constant interruptions and 
unwelcome publicity attendant on the Nobel award. Waves of depres¬ 
sion drove him into solitary retreat several times in the spring and sum¬ 
mer of 1914. “I know that I am being lifted from the sphere where 1 
was before; and it is the loneliness of the new situation and the cry of 
the old life that is still troubling me,” he wrote to his young English 
friend, C. F. Andrews, as he emerged from one of these periods of se¬ 
clusion.^ Evidently he was conscious that a great responsibility had been 
thrust upon him, and felt more than once the need to retreat into the 
wilderness to prepare himself to bear its weight. As early as May 1913 
the Viceroy of India had dubbed him “the Poet Laureate of Asia,' * 
and in 1915 King George V was to confer on him a knighthood. In¬ 
evitably, the shy poet Rabindranath (a name foreigners found dfficult 
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to pronounce and remember) was now reborn as Tagore, the world- 
famous celebrity. 


The Open Road to the East : 

As the months passed, Tagore felt recurrent twinges of that restless¬ 
ness to which he had succumbed so many times in the past. To return 
to England was out of the question until the war was pvcr. To the East, 
however, the road lay open, for the hostilities had not spread to the Asian 
continent, excepting the brief encounter between Japanese and Qerman 
forces on China’s Shantung Peninsula. Okakura s request that he visit 
Japan and China was still fresh in his mind, and even before the year 
1914 closed he had decided to go eastward. He wrote his friend William 
Rothenstein, "when this reaches you I shall bci sailing for Japan." ® But 
as he was about to board a ship bound for Japan from Calcutta in Feb¬ 
ruary 1915, he changed his mind (perhaps because Mahatma Gandhi 
had just joined his band of followers at Santiniketan, where Andrews 
had settled them on their arrival from South Africa^). 0 n February 18, 
Tagore wrote two letters: one was to Andrews to say he would soon 
leave Calcutta for Santiniketan in order to meet Gandhi for the first time; 
the other was to the visiting Japanese scholar at Calcutta University, 
Kimura Nikki: 

Dear Mr. Kimura, 

Instead of starting for Japan immediately my intention is to wait a few . 
months longer. Meanwhile sending you there to make necessary prepara¬ 
tions. I want to know Japan in the outward manifestation of its modern 
life and in the spirit of its traditional past.' I also want to follow the 
traces of ancient India in your civilization and have some idea of your 
literature if possible. I doubt not that you will be able to help me. I must 
ask you to protect me, while I am there, from pressure of invitations 
and receptions and formal meetings. I want to live very simply and 
quietly with as little [w'ord illegible] as possible. 

Very sincerely yours, 
Rabindranath Tagore® 

t 

A few months later, Tagore received a letter from the Buddhist monk- 
explorer, Kawaguchi Ekkai (who had visited him in 1908), urging him 
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to come to Japan.® He was certainly interested enough, but as he ex¬ 
plained in a letter to Hothenstein, “I must give up Japan at least for the 
present. Not for any sudden failure of courage or enthusiasm but for 
the same blessed reason that brings a modern war to its halt. My finance 
is hopeless, mainly owing to the European complication.” In another 
letter to Hothenstein in July, Tagore gave a further reason for postpon¬ 
ing his trip. “Famine threatens Bengal,” he began. “I was about to take 
a trip somewhere when the cry of misery reached me ftom our villages 
and I have come here to see what I can do to help these famished souls,” 
he wrote of his East Bengal tenants. At the bottom of his letter Rabin¬ 
dranath appended his translation of what seems to have been a recent 
poem, in which his longing to travel is expressed through a variety of 
metaphors: 

To move is to meet you every moment. Fellow-traveller! 

It is to sing to the music of your steps. 

He who is touched by your breath never seeks the sheltered bank, he 
sets his reckless sails to the wind riding the turbulent water. 

He who throws his doors open stepping onwards receives your greeting. 
He stops not to count his gain or to mourn his loss; his heart beats the 
drum for him to march on, for to march is to march with you every 
step. Fellow-traveller! 

• ••••••• 

Be ready for the sailing of the sea, my heart! and let those linger behind 
who must. 

For your name has been called in the loud morning light! ’ 

The restlessness grew stronger as the months passed. "I have the call 
of the open road, though most of the roads are closed,” he wrote An¬ 
drews in June, “I am in a nomadic mood, but it is becoming painful to 
me for want of freedom.” In July he referred with mild self-deprecation 
to his “proposed visit to Japan,” adding, “I am busy floating my dreams, 
as the children do their paper boats.” A trip to Kashmir in October 
soothed him temporarily, and reconciled him to accepting and sublimat¬ 
ing “the restlessness that has been so persistent with me,” ® But a series 
of criticisms by fellow-Bengalis in the winter of 1915-16 set him again 
thinking about a trip outside of India. First his fanciful play, Phalguni 
(The Cycle of Spring^t was coolly received; then his latest novel Chare 
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haire (The Home and the Worlds, was attacked as immoral and un¬ 
patriotic; finally even his friends criticized as pro-British his articles on 
a fracas at Presidency College between Bengali students and their un¬ 
popular teacher, an Englishman. “After all this effort, in such varied 
kinds, his mind was ready to snap," Thompson tells us. “There was bit¬ 
terness all round. The poet s mind turned longingly to thoughts of de- 
.serting the world, and turning sannyasi. Instead ... he went to 
Japan." » 

Another of Tagore’s English friends, his admirer and coworker at 
Santiniketan, C. F. Andrews, attributed a somewhat loftier motive to 
the decision to visit Japan, seeing the terrible carnage of war in Europe 
as the principal cause of the poet’s mental distress. “To the Poet, whose 
thoughts were always in terms of Humanity rather than in those of any 
lesser unit, the fratricidal war in the West revealed the dangerously un¬ 
balanced condition of the human race," he wrote. According to Andrews’ 
interpretation, Tagore wanted to visit East Asia “in order to win the 
friend-ship and co-operation of the leading thinkers of China and Japan," 
for together they might bring about a new birth of peace-giving spiritual 
values. As he prepared to start for Japan: 

the Indian poet was absorbed in the contemplation of the great Buddha 
land of Asia, where religion, culture, literature and art had flourished 
for thousands of years, beginning from India and spreading to South 
Eastern Asia, China and Japan. The poet pictured the Renaissance of 
this ancient world-culture. He saw Okakura’s dream fulfilled, and har¬ 
mony restored between all the countries of the Far East. This should 
bring hack to humanity the light of a new dawn, just when the sun of 
the West had sunk and the horizon of the West had become dark with 
the darkness of night. Such was his first vision of the redemption of the 
world, after the War, through the rising of the East.^® 

Decisive human actions are often compounded of frustration at one’s 
present situation, aspiration toward an ideal^ and the appearance of a 
suitable opportunity. The third ingredient in Tagore’s decision to travel 
to East Asia came in mid-April 1916, in the shape of an unexpected 
telegram from the American impresario Major James B. Pond, offering 
him the sum of twelve thousand dollars if he would undertake a lecture 
tour in the United States the following autumn and winter. Rabin¬ 
dranath noted that this trip would make a visit to Japan en route “in- 



ASIAN IDEAS OF EAST AND WEST 


56 

expensive and easy.” He set forth his rationale for his fourth foreign 
tour in a letter to his daughter, Mira Devi: 

I was saying to myself ‘‘Where shall I go?” A restlessness has been 
rocking me much like the impatience which came over me each time 
before I went to England. But the road there is closed because of the 
disturbance of war. So when the telegram from America came, it seemed 
to me like an invitation had arrived from the great worlcj. I have tested 
and tried again and again, and finally I have clearly understood that the 
Creator did not make me for the life of a householder. Probably that is 
why 1 have done nothing but roam about since childhood — I could 
never establish a household anywhere. The universe has embraced me, 
and I in turn shall embrace the universe.^^ 

Two days later Tagore composed the final poem in his great scries, 
Balaka (A flight of swans). He addressed it to “the wanderer,” and 
urged him to “let the whirlwind of Movement/Taking hold of you,/ 
Free you from the trammels of the earth/And lead you to the ends 
of the world!” Less than three weeks later, on May 3, 1916, he gath¬ 
ered up his two English disciples, C. F. Andrews and W. W. Pearson, 
and his young prot6g6, the artist Mukul Dey, and boarded the Japanese 
freighter Tosa Maru at Calcutta just as the hottest weeks of India’s year 
were approaching.^ 

Tagore little realized how closely his movements were watched, and 
used, by a small and daring band of Bengali revolutionaries who were 
developing a worldwide network of anti-British espionage and sabotage 
with German support. The very ship on which he sailed for Japan had 
been outfitted two years earlier by members of this group in a complex 
plot to smuggle arms into India.^^ One revolutionary slipped out of India 
in 1915 by pretending to be a member of Tagore’s family; using false 
papers, he convinced the Calcutta port authorities that the poet was 
sending him to Japan to prepare for his forthcoming visit. Once safely 
in Japan, the revolutionary, Rashbehari Bose, announced that it was be 
who had thrown the bomb that wounded the viceroy. Lord Hardinge, 
in December 1912.'® 

The only preparations Tagore made for his arrival in Japan were to 
work on the lecture he expected to deliver, “The Message of India to 
Japan,” and to cable word of his impending arrival to Yokoyama Taikan, 
one of the three artists who had stayed with him in Calcutta. If he still 
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expected to live “very simply and quietly” in Japan, he underestimated 
the amount of curiosity and excitement his visit would arouse. As his 
ship sailed toward East Asia, Tagore came ever closer to the clash that was 
to occur between his ideas and the dynamic and many-sided thought- 
world of Japan’s best minds. 


• From Calcutta to Tokyo 

Japan in 1916 was a nation enjoying the fruits but spared the hard¬ 
ships of war. She had joined the Allies shortly after the outbreak of 
hostilities in 1914, and had captured the German naval base at Tsingtao, 
China, after a brief campaign. From that point on, enriched by the in¬ 
corporation of Germany’s South Pacific territories and her claims in 
China’s Shantung Province, she took little active part in the Allied war 
effort. The war proved a windfall to her economy as well, for her fac¬ 
tories and mills were kept busy supplying manufactured goods to coun¬ 
tries which could no longer obtain them from embattled Europe, and 
France, Britain, and Russia also turned to her for war materiel. 

The general outlook of the educated Japanese at the time of Tagore's 
visit was understandably optimistic. Business was booming at home, 
and Japan’s dominions were expanding abroad from decade to decade. 
Tlie Ryukyu Islands in 1875, Taiwan in 1895, a sphere of influence in 
Southern Manchuria in 1905, Korea in 1910 and then the German pos¬ 
sessions in 1914 had been successively added to the Japanese Empire. 
The great sacrifices made during the reign of the Meiji Emperor C1868— 
1912) seemed amply justified by this course of events, and the prestige 
of Japan’s declining oligarchy, which in this period had directed her 
emergence as a modem nation, still remained considerable. 

Death from old age or assassination was rapidly thinning the oli¬ 
garchy’s ranks, however, causing a gradual shift of political power from 
their hands. The demise of the Emperor himself in 1912 had an almost 
traumatic effect upon the populace, and dissatisfaction with the govern¬ 
ment grew as suspicions mounted that those in high places were hiding 
their cormpt practices behind the name of the new Taisho Emperor 
Cwho was mentally retarded and unable to direct affairs). After a pe¬ 
riod of crisis, the oligarchy C^iow controlled by Prince Yamagata, the 
founder of Japan’s modern army) turned for help to Count Okuma 
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Shigenobu, who had been expelled from their ranks in 1882 because 
of his independent attitude but had remained a popular public figure. 

As Prime Minister from April of 1914 to October of 1916, the aged 
Okuma was subject to Yamagata’s veto, although his natural rambunc¬ 
tiousness kept asserting itself. Japan’s entry into the war on the side of 
the democracies and Okuma’s known preference for parliamentary as 
against oligarchic government stimulated the rise of a liberal spirit in 
politics which was to reach its zenith in the 1920’s. His tenure in office 
is better known, however, for the infamous Twenty-one Demands pre¬ 
sented by Japan to China in January 1915. An obvious move to take 
advantage of China’s internal weakness at a time when the European 
powers were unable to check Japanese aggression, these demands, 
strongly urged by the ultranationalists, were tantamount to a bid for 
indirect control over the government of China. A compromise averted 
such an eventuality, but the incident was not forgotten by China’s young 
nationalists, and indeed hastened their later advent to power.'® 

Japanese attitudes toward India in 1916 were naturally shaped by 
these domestic and foreign developments. There is no question that India 
was regarded, from a political point of view, with even greater disdain 
than China. Not only was she a colony completely subject to the will 
of a foreign power — an odious fate which Japan had escaped through 
diligent effort — but Japan's treaty obligations under the terms of the 
Anglo-Japanese alliance had bound her since 1905 to come to the aid 
of the British if their rule in India were ever imperiled by an invader. 
Probably the average educated Japanese, in looking at India, deplored 
her backwardness and expected her eventually to regain her political 
independence, while the superpatriot hoped that India’s liberation from 
foreign rule could be hastened by assistance and leadership from Japan. 

When his ship reached Singapore, Tagore began to notice signs of 
the eagerness with which he would be welcomed in Japan. A Japanese 
newspaperman boarded the Tosa Maru to ask for a statement, which he 
declined to give. Later that same day a Japanese lady repeated the re¬ 
quest, and when it was again declined persuaded the poet and his party 
to join her in a drive around the island. When the ship docked at Hong 
Kong, the chief officer came to his cabin to tell him, “the Japanese peo¬ 
ple have been waiting to welcome you, and so a telegraphic order has 
come from my main office that I am not to delay in any other port. We 
shall unload all the cargo for Shanghai here, sending it there by another 
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ship.” Rabindranath reported this news in a letter and added that by 
thus honoring him the Japanese had given precedence to human over 
commercial considerations.^^ It is possible, however, that such an expen¬ 
sive change in his ship’s route was dictated by governmental advice to 
the steamship company, perhaps to demonstrate as dramatically as pos¬ 
sible Japanese interest in India. The change of itinerary incidentally pre¬ 
vented Tagore from making even a quick visit to China, but he expressed 
no regrets abouf this, and did not even get off the ship during its two-day 
stopover in Hong Kong. He had no personal friends in China, whereas 
he had several in Japan who were already making straight his way. 

In his letters from Japan Tagore has given a humorous picture of the 
storm of excitement which greeted him when his ship reached Kobe on 
May 29, 1916. Four Japanese who had known him when they visited 
Calcutta — the artists Yokoyama and Katsuda, the explorer-monk Kawa¬ 
guchi, and the gymnast Sano — had come down from the capital and 
were ready to whisk him off to Tokyo at once. But tugging at the poet’s 
other sleeve was a body of local Indian merchants who had telegraphed 
him at Hong Kong to assure him that they would give him hospitality. 
The two factions argued it out for possession of the poet, and Tagore 
reported that he preferred the cyclone they had passed through in the 
Bay of Bengal to this human cyclone.^® The Indian merchants finally 
prevailed, but as they were driving him to the residence of the wealthiest 
of them the car got stuck while turning a corner in one of the narrow 
lanes common to urban residential areas in Japan. Summing up his dis¬ 
appointment in finding Kobe so thoroughly Westernized, Tagore ob¬ 
served, in a remark which was widely quoted in the Japanese press: 
“This is the reason why I hale civilization. There is no instrument of 
civilization, be it tramcar, train, car or what have you, which does not 
disturb people’s peace of mind.” 

The poet visited nearby Osaka on June i, and after a dinner in his 
honor delivered his first major address in Japan. The public meeting was 
sponsored by the Osaka Asahi (Rising Sun) newspaper, whose chief 
editor, Maruyama Kanji, was a close friend of Yokoyama Taikan. Kawa¬ 
guchi Ekkai introduced the speaker to the audience of three thousand, 
which was composed entirely of men sitting on rice mats covering the 
floor of the large hall, and translated for him.^® Taking “India and Japan” 
as the subject of his talk, Tagore began by expressing his delight at being 
in the country to which his thoughts had been linked since youth. But 
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his initial impressions of the country had evidendy disappointed him, 
for he continued: "The whirlwind of modem civilization has caught 
Japan as it has caught the rest of die world, and a stranger like myself 
cannot help feeling on landing in your country that what I see before 
me is the temple of [the] modern age where before the brazen images 
an immense amount of sacrifice is offered and an interminable round of 
ritualism is performed. But this is not Japan.” Tagore contrasted the 
very ease with which he had traveled to Japan with the‘arduous journeys 
of India's Buddhist monks of old and lamented, "In the days of heroic 
simplicity, it was easy to come near to the real man, but in modem times 
it is the phantasm of the giant time itself, which is everywhere and man 
is lost beyond recognition.” "But I must not lose heart,” he concluded. 
"I must seek and find what is tme in this land, — tme to the soul of the 
people, — what is Japan, what is unique, and not merely [the] mask 
of the time which is monotonously the same in all latitudes and longi¬ 
tudes.” This sentiment seems to have touched his hearers, for the speech 
was reported to have "elicited cheers and acclamations.” However, the 
Tokyo Asahi, the nation’s most influential newspaper, displayed a more 
negative attitude toward his message, reporting it under the heading, 
"Tagore Curses Civilization.” 

It may seem surprising that Tagore had such definite ideas about the 
true nature and uniqueness of Japan after spending barely two days in 
one of its most Westernized modern cities. This lecture, however, and 
the two public lectures he subsequently delivered in Tokyo, are in large 
part merely elaborations on a theme he had been brooding over through¬ 
out his voyage from Calcutta to Kobe: modem industrial civilization, 
which had created the great seaports of the world, was defiling nature. 
"This rebellion against the gods,” he called the night-long blaze of lights 
surrounding the ship before it weighed anchor in Calcutta. Rangoon 
similarly depressed him: "wherever this machine-ridden trade has gone, 
it has spread a pestilence of greed throughout the world with its soot and 
ugliness and cmelty.” At Penang he wrote: "As our ship slowly sailed 
up to port, and the ambitious projects of man began to loom larger than 
nature, and the factory chimneys kept drawing their straight lines across 
nature’s curves — then I could see what an amount of ugliness had been 
created in the world tlirough man’s passions. On shore after shore, and 
port after port, man’s greed mocks at heaven with hideous gestures.” The 
"hideous noise” of loading and unloading the freighter in Singapore 
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helped to convince him that “there is no uglier nightmare on earth than 
a ship's quay,” and at Hong Kong he inveighed against “the trade mon¬ 
ster . . . which wearies the world with its weight, deafens the world 
with its noise, soils the world with its refuse, and lacerates the world 
with its greed.” ^ 

Tagore had believed since the 1890's in the superiority of rural to 
urban life and culture, but he had never before been exposed so pain¬ 
fully, and for vfhole days at a time, to the hurly-burly of the dockside. 
“It has never struck me before so forcibly as now, how far man's mate¬ 
rial needs are overwhelming his finer sensibility,” he wrote at the end 
of his sea voyage. He stepped ashore at Kobe with his mind brimful with 
anger at “this demon” of economic demand and supply, and his letters 
for the week he stayed there repeatedly express his distaste at the com¬ 
mercialization of life in the modern age, and his longing for unsullied 
natural beauty. After protesting the rule of “tlie ofiSce-kingdom” in Japan, 
with its Western hat-and-coat uniform, he described his delight that the 
women of Japan had not given up their traditional dress. It was they 
alone, he wrote, “who have taken it upon themselves to preserve the 
honor of Japan.” He gained other glimpses of indigenous cultural tradi¬ 
tions when he attended a tea ceremony given by a wealthy Japanese 
merchant, witnessed a demonstration of flower arranging, and read some 
haiku in translation.®* 

The ubiquitous Japanese reporters annoyed Tagore greatly. “There is 
no hope that I shall see anything of Japan through the spaces between 
them,” he wrote. To travel from Kobe to Tokyo on June 5 he had to 
force his way “through this crowd of inquisitive men.” It was a long 
day's train journey, and at various stations along the way groups of Japa¬ 
nese and Indians came to greet him. The most memorable event of the 
trip, as he afterwards said, was at Shizuoka, where a delegation of twenty 
Buddhist priests gathered to burn incense in his presence as a sign of 
welcome. At Numazu, the next major city, Okakura’s younger brother 
Yoshisaburo, a professor of English, got on the train to pay his respects 
and to accompany the poet to Tokyo. Further along, at Kozu, he was 
met by Soejima Yasoroku, a director of the semigovemmental Japan- 
India Association, and by other members of the “Tagore Welcoming 
Committee,” including the Unitarian minister Uchigasaki Sakusaburo, 
and the Buddhist priest Takeda Toyoshiro.®® 

The excitement at the Tokyo Station was tremendous. A throng esti- 
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mated at between' twenty and fifty thousand persons crowded as close 
as they could to catch a glimpse of the Nobel Laureate. Yokoyama Taikan 
and Okakura Yoshisaburo escorted him to a two-horse carriage in which 
they made their way through the crowd to Yokoyama's house near Ueno 
Park where Mrs. Yokoyama and Okakura Kakuzo’s widow were waiting 
to greet him. In Yokoyama’s home Tagore felt for the first time that he 
was beginning to become familiar with the inner life of Japan. He was 
charmed with the simplicity of the house and the uncluttered beauty 
of its near-empty rooms. After the noise and tumult of his trip he was 
glad to rest his mind here for a day.^^ 

On June 7 the poet paid a formal call on the British ambassador, who 
gave a luncheon in his honor. Having tendered this token of loyalty to 
the rulers of his country, three days later Tagore visited Japan’s prime 
minister, Count Okuma Shigenobu, at his mansion on the grounds of 
Waseda University (which he had founded in 1882). Okuma was offi¬ 
cially concerned about Tagore’s arrival, for he was the president of the 
Indo-Japanese Association, and in any case he always enjoyed talking 
with distinguished visitors to Japan. Acting as interpreter was the emi¬ 
nent Buddhist scholar Anesaki Masaharu, who had visited India some 
fifteen years before and had lectured at Harvard not long after Tagore’s 
1913 visit there. What was said in the two-hour conversation between 
the prophet of Asian cultural revival and the canny politician, under 
whose leadership Japan had sought only a few months earlier to take 
control of the government of China, has not been recorded.^® The honor 
of being received by the Prime Minister (an honor not granted him on 
his two subsequent visits to Japan) in such a lengthy interview suggests 
the possibility that Okuma or his advisers might have had some notion 
of using Tagore as an opening wedge for increasing Japanese influence 
in India. Count Okuma, however, was genuinely interested in talking 
with his visitor about his theory of Eastern and Western civilizations. 
Perhaps it was Tagore’s influence that led him, after his retirement from 
office a few months later, to begin the comparative study of Greek and 
Chinese philosophy.^® 

That same day Tagore paid a visit to the Nihon Bijutsuin (the Japan 
Art Academy), founded by Okakura Kakuzo. Many pupils and collabo¬ 
rators of his deceased friend gathered there to meet him. Responding to 
their request for a speech, he propounded an Asianistic theory of art: 
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Only our Asians can understand that the universe has both law and 
spiritual content. Except for a few poets, the Europeans cannot under¬ 
stand this. It is the special privilege of Asian, and especially Japanese, 
artists, to catch the spiritual content of the universe and to describe it 
in a picture. In the future, if you imitate the Europeans and forget this 
spirituality it will be an unforgivable thing.*® 


“The Message of India to Japan” 

During the few days he had been in Tokyo, Tagore had agreed to 
deliver a formal lecture at Tokyo Imperial University. Apparently he 
had finished writing the lecture by the time he reached Tokyo, for the 
university had suflicient time to print it before the day of the lecture, 
and it was from this printed copy that he read to his audience. On Sun¬ 
day, June II, 1916, the cream of the Japanese intelligentsia assembled 
to see and hear him. Although the lecture did not begin until four in 
the afternoon, by two o’clock the hall was already filled with some fifteen 
hundred persons, and many had to be turned away. By four the walls 
were lined with standing men, and an estimated two thousand listeners 
(including over a hundred Indians and as many Europeans and Ameri¬ 
cans) applauded as Baron Yamakawa, the president of the university, 
took the chair to introduce the Nobel Laureate.** 

As Tagore rose to speak, he presented a colorful sight to this distin¬ 
guished audience. Robed in white, his flowing gray beard carefully 
combed, wearing the tall Taoist cap which Okakura had given him (no 
doubt as a symbol of Asian unity), and holding a blue notebook in his 
hand, the poet made a splendid picture. In his high, melodious voice 
he began to intone his lecture, “The Message of India to Japan.” He 
spoke as usual in English, but apparently without an interpreter. This 
must have added to the mystification of his audience, only a fraction of 
whom were able to understand his words.** 

Although Tagore rambled from point to point in his address, his ar¬ 
gument can be reconstructed under three main headings. The unity of 
Asian civilization and its spiritual character constituted his major prem¬ 
ise, and he emphasized it repeatedly: “For centuries we did hold torches 
of civilization in the East when the West slumbered in darkness”; “I 
cannot but bring to your mind those days when the whole of Eastern 
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Asia from Burma to Japan was united with India in the closest tie of 
friendship, the only natural tie which can exist between nations"; “The 
lamp of ancient Greece is extinct in the land where it was first lighted. 
. . . But the civilization, whose basis is society and the spiritual ideal 
of man, is still a living thing in China and in India”; “Our civilization 
is not a nebulous system of abstract speculations. ... It has evolved 
an inner sense — a sense of vision, the vision of the infinite reality in 
all finite things”; “Eastern Asia has been pursuing its owit path, evolving 
its own civilization, which was not political but social, not predatory and 
mechanically efficient but spiritual and based upon all the varied and 
deeper relations of humanity.” 

Tagore stated his second theme in a minor key. The political, me¬ 
chanical, and commercial character of modern civilization was threaten¬ 
ing to devour Asia’s spiritual civilization: “We have seen this great 
stream of civilization choking itself from debris carried by its innumer¬ 
able channels. We have seen that with all its vaunted love of humanity 
it has proved itself the greatest menace to Man”; “The political civilization 
which has sprung up from the soil of Europe and is overrunning the 
whole world, like some prolific weed ... is cannibalistic in its tend¬ 
encies, it feeds upon the resources of other peoples and tries to swallow 
their whole future.” With special emphasis he declared: “this political 
civilization is scientific, not human.” In fairness to the continent whose 
intellectual leaders had made him world-famous, he paused to acknowl¬ 
edge the greatness of modern European civilization in tirelessly pursuing 
knowledge, alleviating human misery, harnessing the forces of nature, 
and pouring forth “an inexhaustible cascade of beauty and truth fertiliz¬ 
ing all countries and all time.” This, Europe’s “deeper nature,” he as¬ 
serted, was based upon the spiritual strength of Christian culture. But, 
while “Europe is supremely good in her beneficence where her face is 
turned to all humanity . . . Europe is supremely evil in her maleficent 
aspect where her face is turned only upon her own interest, using , all 
her power of greatness for ends which are against the infinite and the 
eternal in Man.” (Here Tagore put his finger on the equivocal char¬ 
acter of modem civilization: die unprecedented power it generates can 
be used for good or for evil ends.) 

The final part of his argument followed logically from the first two. 
If Asian civilization constituted a great reservoir of spiritual power, and 
jf .modern civilization was about to destroy humanity itself, then it must 
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be from a regenerated Asia that man’s salvation would come. Moreover, 
Japan was the one Asian country best able to carry out this mission, for 
she had already absorbed modem civilization without abandoning “her 
legacy of ancient culture from the East.*’ Therefore: “Japan cannot alto¬ 
gether lose and merge herself in the scientific paraphernalia she has 
acquired from the West and be turned into a mere borrowed machine. 
She has her own soul, which must assert itself over all her requirements.” 
So Tagore exhorted the Japanese: **apply your Eastern mind, your spir¬ 
itual strength, your love of simplicity, your recognition of social obliga¬ 
tion, in order to cut out a new path for this great unwieldy car of prog¬ 
ress, shrieking out its loud discords as it runs.” 

Asia now feels that she must prove her life by producing living work, 
she must not lie passively dormant, or feebly imitate the West, in the 
infatuation of fear or flattery. For this we offer our thanks to this Land 
of the Rising Sun and solemnly ask her to remember that she has the 
mission of the East to fulfil. She must infuse the sap of a fuller humanity 
into the heart of modern civilization.^® 

In his “Message of India to Japan” Tagore set forth his master plan 
for mankind, and challenged Japan to take the lead in making it a reality. 
In Switzerland the pacifist author. Remain Rolland, on learning of the 
lecture from an American magazine, commented that it “marked a turn¬ 
ing point in the history of the world.” In Japan itself the full text 
of the lecture was given in translation in the leading Tokyo dailies the 
following day. Tagore could not have wished for more favorable circum¬ 
stances in which to deliver what he called India’s message to Japan, for 
his coming had excited the curiosity of a nation noted for its receptivity 
to new ideas, and his audience at Tokyo Imperial University included 
many of the capital’s leading men of letters. 

Two days later, on June 13, some 250 dignitaries came to the Kaneiji 
Buddhist Temple to honor Tagore at a formal reception. The prime min¬ 
ister, the mayor, the president of Tokyo Imperial University, the min¬ 
ister of education, “all the famous people of the day” were there. The 
meeting was opened by Dr. Takakusu Junjiro, Japan’s most eminent 
Buddhist scholar, after which Heki Mokusen (who like Takakusu had 
visited India), senior priest of the Soto Sect of Zen Buddhism, read an 
address of welcome.®® Tagore replied in Bengali with a succinct restate¬ 
ment of his message to Japan: 
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When I landed at Kobe, I was disappointed to find materialistic civi¬ 
lization in Japan. But when 1 came to Shizuoka by train, I was welcomed 
by Buddhists burning incense. I then felt for the first time that I had 
come to Japan. I finally discovered that there are two currents in Japan: 
the old and the new. I sincerely hope that the Japanese people will not 
forget the old Japan. TTie new Japan is only an imitation of the West. 
This will ruin Japan. Now I believe that Japanese civilization is har¬ 
monizing the West and the East. I hope that you will carry the light of 
this glorious Oriental civilization to the West.'*® * 

Rabindranath’s remarks were translated into Japanese by his friend 
Kimura Nikki, and the prime minister was then called on to conclude 
the meeting. Count Okuma, not realizing that Tagore had spoken in 
Bengali, caused some amusement when he apologized for not under¬ 
standing the poet because of his ignorance of the English language. He 
then expressed his “sense of gratitude to the sage of India for his timely 
visit and for giving a very sound warning, for Japan stood at the present 
time at the parting of the ways in her inner life, and the thought of the 
world faced a turning point.” After the meeting the participants posed 
for the inevitable group photograph, and enjoyed a vegetarian dinner. 

The reception at Kaneiji Temple, tendered by Tokyo’s highest of¬ 
ficials and most eminent scholars, marked the zenith of Japanese demon¬ 
strations of interest in Tagore’s visit. So much attention must surely have 
pleased him after the painful months of opprobrium he had been suffer¬ 
ing in India, and that same day he wrote optimistically to his son Rathin- 
dranath: “The students have showed their enthusiasm for me. Every¬ 
one is telling me that my coming and my lectures will make a new cur¬ 
rent flow in Japan. This is what the heads of departments at Tokyo 
University are hoping for. Everyone has been encouraged by my 
lectures.” 

At some point during his stay in Tokyo, Tagore made some remarkable 
statements to the correspondent of the Manchester Guardian, who came 
to see him at Yokoyama Taikan’s house. Asked about his impressions of 
Japan, he told the reporter that he had felt “indications of the growing 
intimacy between Japan and India and of the evolution of a new Asia 
awakening to a consciousness of unity.” When questioned as to what 
he considered “Eastern” about Japan, he replied, “I lere in Japan I find 
a reverence for the past, veneration for the ancestral dead, a quiet, a 
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stock of ideas, perhaps even a family system like those of India. Asia, 
perhaps, in the ideal sense extends from India to Japan.” In commenting 
on Japanese pan-Asianism, he was reported to have said: 

It does not surprise one to hear that [the] Japanese think it their coun¬ 
try’s mission to unite and lead Asia . . . Japan cannot stand alone. She 
would be bankrupt in competition with a united Europe and she could 
not expect support in Europe. It is natural that she should seek it in 
Asia, in association with a free China, Siam and, perhaps, in the ultimate 
course of things a free India. An associated Asia, even though it did not 
include the Semitic West, would be a powerful combination. Of course, 
that is to look a long way ahead and there are many obstacles in the 
way, notably the absence of a common language and the difficulty of 
communication. But from Siam to Japan there are I believe kindred 
stocks and from India to Japan there is much of religion and art and 
philosophy which is a common possession 

At no time before or since this interview did Tagore venture so 
deeply into the muddy waters of political pan-Asianism. In subsequent 
speeches in Japan he was to denounce Japanese imperialism in Asia in 
no uncertain terms. Perhaps he was just then under the influence of his 
private conversations w'ith Prime Minister Okuma and other Japanese 
statesmen, who apparently endorsed his proposal for closer cultural 
ties among Asian nations but drew his attention to the advantages of 
giving it a political backbone. Tagore did refer in this Manchester 
Guardian interview to “thoughtful men in Japan with whom I have 
talked,” and cited their agreement with him that “the Western apparatus 
which Japan has borrowed is like a garment, universal and external,” 
which “precisely for that reason . . . cannot of itself satisfy the soul 
of a nation.” 

Before leaving Tokyo, Tagore paid a visit to the Tokyo Normal School 
and reaffirmed to its teachers and students his faith in spiritual values: 
“I believe that, in a little flower, there is a living power hidden in beauty 
which is more potent than a Maxim gun. ,I believe that in the bird’s 
notes Nature expresses herself with a force which is greater than that 
revealed in the deafening roar of the cannonade.” Conscious that he was 
speaking to the young, he deliberately criticized the military ethos which 
he felt permeated the Japanese school system."*^ 

After ten day.s in Tokyo, Tagore exchanged its bustle for tlie rela- 
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tive quiet of suburban Yokohama on June 15. For the next two months 
he lived as the guest of a wealthy silk merchant, Hara Tomitaro, to 
whom he had been introduced by Yokoyama Taikan. Hara was a great 
patron of the Okakura school and showed an admiring Tagore his fine 
collection of Japanese art. In the quiet of Hara’s seaside villa the Indian 
poet began to write lectures for his forthcoming American speaking 
tour.*® 

Here he also received an assortment of visitors, more often Indian 
merchants or Chinese and Korean students than Japanese nationals. The 
overseas students came to tell him about *‘the spirit of Japan*' as they had 
experienced it in their own lands, and their tales opened his eyes to the 
realities of Japanese imperialism. He was particularly saddened to learn 
some unpleasant facts about Japan’s harsh rule in Korea, which she had 
formally annexed to her empire six years earlier. Occasionally young 
Japanese ultranationalists called on him to talk about practical steps 
toward uniting Asia against the West, but the poet found them crude 
and their ideas distasteful. At least one Japanese poet, Sazaki Nobutsuna, 
came to pay his respects and later recounted a minor incident which 
held symbolic meaning for Tagore. As they were conversing, the electric 
power failed and the lights went out. “The spirit of old Japan has come 
and extinguished the new civilization,” Tagore said merrily in a voice 
Sazaki described as “the voice of dreamland.” *® 


“The Spirit of Japan” 

For two weeks Tagore disappeared from public view. At the time he 
left Tokyo the country’s leading British-owned newspaper had assumed 
that he would soon be presented to the emperor. The presentation never 
came about. Perhaps the oligarchy considered Tagore’s ideas unsound 
and did not wish to countenance them any further; perhaps the Taisho 
emperor was subject to one of his periods of incapacity. In various ways 
during this fortnight’s interval — from newspaper comments read to 
him by his young interpreter, the art student Yashiro Yukio, but also 
from the fact that the flood of invitations to lecture suddenly dropped to 
a trickle — Tagore came to realize that his major speech in Tokyo had 
not beien well received by many of his hearers.*^ 

At this juncture two private colleges in the Tokyo area showed their 
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sympathy. Japan Women’s University invited him to dinner on July 2, and 
in the afternoon of that same day, Keio University, founded by the great 
liberal reformer Fukuzawa Yukichi, was host to the students of the 
various private colleges of the Tokyo area, who came to hear Tagore 
deliver a formal lecture on the topic, “The Spirit of Japan.” 

Seeing nothing odd in the fact that he, an Indian, was lecturing the 
Japanese on the spirit of their awn country, Tagore placed even greater 
emphasis than "before on the essentially spiritual character of Japanese 
civilization, contrasting it with “the genius of Europe,” which “has given 
her people the power of organization, which has specially made itself 
manifest in politics and commerce and in co-ordinating scientific knowl¬ 
edge.” In contrast, “The genius of Japan has given you the vision of 
beauty in nature and the power of realizing it in your life. . . . This 
experience of your soul, in meeting a personality in the heart of the 
world, has been embodied in your civilization. It is a civilization of 
human relationship.” 

Tagore expressed the fear that “the dignity and . . . reticent power 
of beauty” in Japan would be overwhelmed by “the huge heterogeneity 
of the modern age, whose only common bond is usefulness.” The 
city of Kobe had reminded him of a giant dragon “with glistening scales, 
basking in the sun, after having devoured a large slice of the living flesh 
of the earth.” He had only found the “true” Japan at Shizuoka, where 
the Buddhist priests “brought their basket of fruits to me and held their 
lighted incense before my face . . . wishing to pay homage to a man 
who had come from the land of the Buddha.” It was the Buddhist ideal 
of maitri (compassion for all sentient beings) which’ lay “at the bottom” 
of Japanese culture. “True” Japan was Buddhist Japan, he implied.®® 
Taking his stand on this interpretation of Japanese culture, Tagore 
chastised his hosts severely for adopting nationalism, politics, and war. 
Rather naively, he considered these Western products, without indig¬ 
enous roots in Asia. He must have seen some trophies from the Russo- 
Japanese War displayed in a Tokyo school, for he referred to their use 
in illustrating his point; 

t 

To imbue the minds of a whole people with an abnormal vanity of its 
own superiority, to teach it to take pride in its moral callousness and ill- 
begotten wealth, to perpetuate humiliation of defeated nations by ex¬ 
hibiting trophies won from war, and using these in schools in order to 
breed in children’s minds contempt for others, is imitating the West 



70 


ASIAN IDEAS OF EAST AND WEST 


where she has a festering sore, whose swelling is a swelling of disease 

eating into its vitality.®^ 

Tagore couched his condemnation of nationalism in the strongest 
possible terms. It was “gigantic selfishness,” “an elixir of moral death,” 
“an eruptive inflammation of aggressiveness,” and a “universal distrust 
of humanity.” The Great War then raging in Europe seemed to have 
convinced him that, “the vital ambition of the present civilization of 
Europe is to have exclusive possession of the devil. All her arms and 
diplomacy are directed upon this one object.” Forgetting his enthusiastic 
reaction to Japanese victories eleven years earlier, Tagore observed that 
the nations of the West felt no respect for Japan, “till she proved that 
the bloodhounds of Satan arc not only bred in the kennels of Europe but 
can also be domesticated in Japan and fed with man’s miseries.” To 
imitate Western nationalism would be not only unworthy, but suicidal, 
he warned in a passage which seemed to prophesy the blow which was 
to fall on Japan nearly three decades later: “And nations who sedulously 
cultivate moral blindness as the cult of patriotism will end their exist¬ 
ence in a sudden and violent death.” 

His most sophisticated argument against nationalism was that it did 
not constitute a useful innovation in Asia — that it was not necessarily 
modern, but merely Western: “One must bear in mind that those who 
have the true modern spirit need not modernize, just as those who are 
truly brave are not braggarts. Modernism is not in the dress of the 
Europeans; or in the hideous structures, where their children are in¬ 
terned when they take their lessons. . . . These are not modern, but 
merely European.” In a passage which reveals him as genuinely sympa¬ 
thetic with the modern spirit, Tagore reminded his hearers that Japan 
could modernize without imitating the West in harmful ways: “True 
modernism is freedom of mind, not slavery of taste. It is independence 
of thought and action, not tutelage under European schoolmasters. It is 
science, but riot its wrong application in life.” 

But true modernism by itself was not enough; if harnessed to selfish 
ends it would lead to self-destruction. There were some Japanese whom 
the word “modem” had so charmed that they no longer felt ashamed to 
use falsehoods to gain their goals. “But if undiluted utility be modern,” 
Tagore continued, “beauty is of all ages; if mean selfishness be modern, 
the human ideals are no new inventions. And however modern may be 
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the proficiency which cripples man for the sake of methods and machines, 
it will never live to be old.” Indeed, he charged his audience, “the 
lumbering structure of modern progress, riveted by the iron bolts of 
efficiency, which runs upon the wheels of ambition, cannot hold to¬ 
gether for long.” 

Quite aware that Europe's civilization enjoyed great prestige in Japan, 
Tagore emphasized that her ideals as well as Asia's could help to lib¬ 
erate manldnd from the misuse of modern civilization: “Through the 
smoke of cannons and dust of markets the light of her moral nature has 
shown bright, and she has brought to us the ideal of ethical freedom, 
whose foundation lies deeper than social convention and whose province 
of activity is world-wide.” The “inner source” of Europe's power, 
Rabindranath felt, was her moral nature, expressed in the ideals of public 
good and liberty of thought and action. Therefore, he declared, “When 
we truly know the Europe which is great and good, we can effectively 
save ourselves from the Europe which is mean and grasping . . . we can 
claim Europe herself as our ally in our resistance to her temptations and 
to her violent encroachments.” 

In a dramatic climax to his lecture the Indian poet painted a picture 
of Europe's future self-destruction, predicting that through “the unspeak¬ 
able filth which has been accumulating for ages in the bottom of this 
civilisation” a voice will call out, “the voice which cries to our soul that 
the tower of national selfishness, which goes by the name of patriotism, 
which has raised its banner of treason against heaven, must totter and 
fall with a crash, weighed down by its own bulk, its flag kissing the 
dust, its light extinguished.” 

The apocalyptic ring in Tagore's peroration reminds us of Lenin's 
gleeful writings on the imminent downfall of capitalist society, especially 
his Im'perialism, the Highest Stage of Capitalism, which he was writing 
in Switzerland in this very year. TTie unending holocaust in Europe 
seems to have stirred similar emotions in Tagore and Lenin. Each saw 
the war as confirmation of his own theory of history. The parallel be¬ 
tween the Indian and the Russian prophets ended there, however: for 
the new day which Tagore saw breaking was not to bring an intensely 
politicized union of the workers of the world, but a rebirth of the spiritual 
civilization of the East, possibly under the leadership of Japan. And who 
knows if that day has not already dawned, and the sun not risen 
in the Easternmost horizon of Asia? And I offer, as did my ancestor 
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rishis [the Hindu sages], my salutation to that sunrise of the East, which 
is destined once again to illumine the whole world.” 


Isolation and Departure 

After the lecture Tagore was driven to the Japan Women s University 
to attend the supper party in his honor, and then returned quietly to 
Yokohama, where he stayed on at Hara s villa for the remainder of July. 
As the many comments published in Japanese periodicals on his lectures 
were read out to him in translation, he found that most of the intellectuals 
were critical of his ideas. Years later he explained what he thought had 
happened. He was at first received with ovations, but then, "the govern¬ 
ment became worried and put obstacles in the way.” The youth of Japan, 
the poet commented, "is stifled by a crushing central power.” C. F. An¬ 
drews made a similar diagnosis: 

They received him with enthusiasm at first, as one who had brought 
honour to Asia. 

But when he spoke out strongly against the militant imperialism which 
he saw on every side in Japan and set forward in contrast his ideal pic¬ 
ture of the tme meeting of East and West, with its vista of world brother¬ 
hood, the hint went abroad that such “pacifist” teaching was a danger in 
war-time, and that the Indian poet represented a defeated nation. There¬ 
fore, almost as rapidly as the enthusiasm had arisen, it subsided. In the 
end, he was almost isolated, and the object for which he had come to 
the Far East remained unfulfilled.®® 

The sensitive poet felt his isolation keenly. "The mental suJfTcring 
which had appeared at the beginning of the war returned,” said An¬ 
drews. "The Poet’s whole inner nature was in revolt against the violently 
aggressive spirit of the age.” He gave vent to his feelings through his 
pen, writing "at white heat” his lectures on "nationalism in the West,” 
delivered in the United States. In one bitter passage he implied that his 
failure was due to the thought control exercised by the Japanese govern¬ 
ment: 

I have seen in Japan the voluntary submission of the whole people to 
the trimming of their minds and clipping of their freedom by their gov¬ 
ernment, which through various educational agencies regulates their 
thoughts, manufactures their feelings, becomes suspiciously watchful 
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when they show signs of inclining toward the spiritual, leading them 
through a narrow path not toward what is true but what is necessary 
for the complete welding of them into one uniform mass according to 
its own recipe. The people accept this all-pervading mental slavery with 
cheerfulness and pride l^ause of their nervous desire to turn themselves 
into a machine of power, called the Nation, and emulate other machines 
in their collective worldliness.®^ 

In a more poignant mood he wrote two poems in Bengali, each express¬ 
ing in a different way his sense of humiliation. Addressing Japan, he 
wrote: 

Oh, my guest who came to me in times of old. 

My house was tlien full of treasure and gold. 

Now in my house there is neither gold nor treasure, 

Only tears of sorrow — I curse myself for my guilt! 

In a longer poem, "The Song of the Defeated,” Tagore accepted the ac¬ 
cusation of his Japanese critics that he was "the poet of a defeated coun¬ 
try/’ but made his country’s subjection a cause for pride: 

My Master had bid me while I stand at the roadside, to sing the 
song of Defeat, for that is the bride whom He woos in secret. 

She has put on the dark veil, hiding her face from the crowd, 
but the jewel glows on her breast in the dark. 

She is forsaken of the day, and God’s night is waiting for her 
with its lamps lighted and flowers wet with dew. 

She is silent with eyes downcast; she has left her home behind her, 
from her home has come that wailing in the wind. 

But the stars are singing the love-song of the eternal 
to a face sweet with shame and suffering. 

The door has been opened in die lonely chamber, the call has sounded, 
and the heart of the darkness throbs with awe because of the coming 
tryst.®® 

After the apparent failure of his diird and final lecture to a large 
Japanese audience, Tagore spent most of the remaining two months 
of his stay in quiet seclusion. On July 12 he was invited to visit the Zen 
sect’s Sojiji Temple at Tsurumi near Yokohama. In a brief speech he 
mentioned the place of pilgrimage in India where the Ganges and 



ASIAN IDEAS OF EAST AND WEST* 


74 

Jumna rivers flowed together, and said: “My journey to Japan is like the 
journey of a pilgrim to a sacred place.” 

While the public reception of his lectures seems to have discouraged 
Tagore, the private talks he had with individual Japanese had the op¬ 
posite effect. After his lecture at Kei 5 University, several groups of 
students and teachers came to call on him in Yokohama. A young phi¬ 
losophy student from Wascda University, Takao Kenichi, came to see 
him five different times to ask questions, on one occasion with a group 
of twenty-five students. A graduate of Wascda, the playwright Akita 
Ujaku, the Buddhist priest Takeda Toyoshiro and several other Waseda 
people also paid the Indian poet a visit, looking, as Takeda observed, like 
the assorted pilgrims in Chaucer’s Canterbury Tales.^^ Although Tagore 
received more calls from foreign visitors than from Japanese,®® he was 
sufficiently encouraged by his conversations with the latter to write on 
July 20: 

Having turned my face toward the West, now I find it hard to give 
my mind to the East. Having spent my sunrise on the West, let me give 
my sunset to the East. In Japan quite a crowd has surrounded me. I find 
a great joy in talking with them because they are drawn to me whole¬ 
heartedly. It is very easy for me to bring before them whatever I really 
have, since they want it only because they have a real need for it.®^ 

In Europe also he had rejoiced at this thirst for truth. “Ideas are the food 
of their life,” he said of both the Japanese and Europeans. By contrast, 
India was “a land of indigestion,” he complained. “We have no appetite 
for ideas — that is why we don’t want ideas as food, but only as chutney. 
But I have no more taste for this chutney business.” ®® 

In a long letter, full of perceptive comments, written to William Roth- 
enstein, his closest European friend, he summarized in painterly lan¬ 
guage his impressions of Japanese civilization: 

My dearest Friend 

I have n^rly come to the end of my visit to Japan. I had my idea of 
Japan of the bookland — the Japan which had no soul of her own [and 
which] therefore had no difficulty in getting into the bodies belonging 
to others. I fully expected to find here one monotonous mist of the mod¬ 
ern everywhere and very little Japan behind it. But to my surprise I find 
that the mist is not continuous and Japan is still visible. Her features are 
distinct — and what [is] more, she is human. She is not a mask of mod- 
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em science and organisation with no living face inside. I can see that 
Japan has had all the advantage of the smallness of her area, security of 
her sea and homogeneity of her inhabitants. She is like a skillful gardener 
having a small piece of land, compelled to take recourse to intensive cul¬ 
ture, making every inch of the ground yield its best. She has not been 
burdened with a bulk which breeds slowness and negligence. It is won¬ 
derful to see how the mind of a whole people has been trained to love 
beauty in nature and bring it out in art. It has been their conscious en¬ 
deavour to m^e their daily life in all its details perfect in rhythm of 
beauty. 'There is no sign of oversight or vulgar display in their houses 
or their manners. 'The reticence in their taste shows their natural sensi¬ 
bility for the beautiful. Because their enjoyment is true, for them the 
enough is better than the more and right proportion than profuseness. 

This has been made possible because for their expression they seem 
to have concentrated all their resources in the picturesque. 'Their genius 
has taken the course of the definite — they revel in the rhythm of pro¬ 
portion in lines and movements. But music is lacking in them and the 
deeper currents of poetry which deals with the ineffable, 'They have 
acquired a perfect sense of the form at some cost of the sense of the 
spirit. Their nature is solely aesthetic and not spiritual. Tliercfore it has 
been easier for them to make their ideals almost universal in their peo¬ 
ples. For these ideals are more in the sense of the decorum and deftness 
of mind and fingers than in the sense of the infinite in man — they are 
more of the dress than of the health. However, it is wonderful to see 
perfection achieved and made the common property of a whole race of 
men.®® 

Early in August, the Tokyo Asahi noted Tagores departure from 
Yokohama to Hara’s summer place in the scenic region of Hakone in the 
foothills of Mt. Fuji. “As he is a poet, it is uncertain how long he will 
stay in Japan,” the Asahi added jokingly to its account of his itinerary."^® 
In Hakone, a meeting was arranged between Tagore and the elderly 
Count Kabayama, a veteran of the Formosan expedition of 1874, the 
first governor-general of Formosa, and several times a cabinet minister. 
When their conversation turned to the subject of Asia’s political future, 
Tagore, according to the interpreter, said nothing. When the Satsuma 
samurai talked of his sympathy with the Indian people, the poet merely 
thanked him."^^ It may have been Count Kabayama who suggested to 
the poet that he might become the president of independent India, if it 
were freed with Japanese help. Tagore answered this offer with a stony 
silence.'^* 

While in Hakone, Hara took the poet to see a famous monument to 
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the Soga brothers who had won fame revenging their father's murder in 
the twelfth century. Tagore was asked if he would like to compose a 
short impromptu poem after the Japanese haiku fashion. He studied the 
monument and once again expressed the dislike of Japanese militarism 
which rankled in him throughout this summer: 

They hated and killed and men praised them. 

But God in shame hastens to hide their memory with 
the green grass."^® 

On the lighter side, Tagore enjoyed talking with Japanese schoolgirls, 
and was always pleased when they came to see him. At the invitation 
of the Japan Women’s University, whose Tokyo campus he had visited, 
the poet spent a few days in mid-August at their summer school in the 
mountain resort of Karuizawa. Here, to the great delight of the girls, 
he gave daily talks of an inspirational nature. As a token of their grati¬ 
tude, they presented him with a photograph album on his departure 
from Japan. He little realized then that one of these girls would be chiefly 
responsible for arranging his second, and more successful, trip to Japan 
eight years later.^^ 

In a symbolic parting gesture, Tagore made a special journey to the sea¬ 
side villa of his departed friend, Okakura Kakuzo, at Izura, no miles north 
of Tokyo. Sitting on the seacoast facing eastward across the Pacific, he 
composed an elegy to his late comrade recalling his great ideas. Writing 
to his nephew Surendranath, who had been especially close to Okakura 
during both of the Japanese art historian's visits to India, Tagore re¬ 
flected: “I have had conversations with many very important people — 
I have not found among them anyone with Okakura's genius. Their 
understanding is very limited. In their hands everything is reduced to 
the simplest level.” After spending a few days as the guest of Okakura’s 
widow and son the poet returned to Yokohama to board the ship that 
would take him to America."^® 

Before sailing he had one final opportunity to refute those Japanese 
criticisms of his ideas which had come to his attention. In an interview 
granted to a reporter from the Tokyo Asahi he argued that he had been 
misunderstood, “as merely cursing the material civilization of the West.” 
This was an oversimplification, he argued. Material civilization might 
be compared to a sharp razor: “If you want to use it, please do so care- 
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fully. But do not be so attracted by material civilization as to forget com¬ 
pletely your spiritual civilization. In a word, I would like to say: Use a 
sharp razor, but do not be used by it.” In this same interview Tagore 
denounced as an unsound tendency the apparent uniformity of thought 
in Japan.’^® 


• Afterthoughts 

On September 3, the Indian poet boarded the S.S. Canada Maru, 
bound for the United States. Seeing him off at the ship were Yokoyama 
Taikan, I lara Tomitaro, an art dealer named Nomura, and many others,^^ 
but the crowd was evidently smaller than the "human cyclone” which 
had greeted him at Kobe three months earlier. During the long voyage 
across the Pacific, Rabindranath meditated on his first visit to Japan, 
and recorded his impressions in a long letter home. 

He was particularly interested in comparing the Japanese and the 
Bengalis in their respective attitudes toward modern Western techniques, 
institutions, and ideas. He found the two peoples alike in their recep¬ 
tivity to innovations and their ability to create new things. This aptitude 
had facilitated the introduction of European civilization in both Japan 
and Bengal, but a fundamental difference of attitude separated Japan 
on the one hand from Bengal and from Europe on the other. 

The deep foundation on which the greatness of Europe has been built 
up is a spiritual one; it is not only its skill in action, but its ethical ideal. 
Here is the basic difference between Japan and Europe. A humanistic 
sadhana [mental and spiritual discipline] which recognizes a more perfect 
world and which is moving toward it . . . goes beyond the self-interest 
of one’s nationality and the needs of domestic life, and establishes its 
own goal. In this realm of sadhana, India is closer to Europe than Japan.^* 

Modern Europe, however, had turned to worshiping power, he noted, 
and the influence of Christianity was weakening. Japan seemed to be 
rapidly following this new trend, and to be especially inspired by Ger¬ 
many, where it was strongest: 

For this reason in Japan the powers that be despise the moral intelli¬ 
gence of man . . . and Japan even fancies herself superior for being 
devoid of such intelligence — she knows that she is free from the de- 
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mands of the life-after-death, and therefore she will be a conqueror in 
this life. 

The religion to which the Japanese authorities have given particular 
encouragement is Shinto. This is because this religion is based only on 
traditional institutions, not on spirituality. This religion considers the 
Emperor and his ancestors to be gods. Consequently these traditional 
institutions can be exploited to stir up intense patriotism.'^'® 

In a remarkable passage, Tagore summed up the reflections inspired 
by his visit to Japan: “But the civilization of Europe does not consist 
of one chamber as the Mongolian civilization does. It has an inner cham¬ 
ber. It has been acknowledging the Kingdom of Heaven for many days. 
There the meek are victorious; the stranger is raised up above ones own 
kin.” Not Japan, but Bengal, he concluded, was best qualified to 
enter into this inner room, where all mankind would become as one: “If 
we cannot be close to Europe in any other place, we can still be close 
to her in this great place. . . . The meeting of Man in this inner 
chamber is the true meeting. For many days many signs have appeared 
that the call has come to the Bengalis to open the door to this meet¬ 
ing.” 

Tagore had originally decided to visit Japan for two rather different 
reasons, and in looking back on his three-month stay he evidendy had 
mixed feelings about what he had accomplished there. On the one hand, 
the novelty and beauty of the land and its people must have helped to 
relieve the painful restlessness which had driven him to leave India. 
On the other hand, he was disappointed that the lofty ideals he set 
forth in his three public lectures seemed to have fallen on deaf ears. His 
friend Okakura had long before encouraged him to believe that the 
cultural leaders of India, Japan, and China could somehow join forces 
to stem the tides of materialism and commercialism pouring in from 
the West. The holocaust in Europe prompted him to hope also that a 
revived, united, and spiritual East could save the excessively nationalistic 
West from destroying itself. Far from reassuring him in this second 
belief, his visit to Japan brought him to the alarming realization that 
what he considered the cancerous growth of nationalism was already far 
advanced in this part of Asia. “Some of the newspapers praised my ut¬ 
terances for their poetical qualities, while adding with a leer that it was 
the poetry of a defeated nation,” he said after leaving Japan. “I felt they 
were right. Japan had been taught in a modem school the lesson of how 
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to become powerful. The schooling is done and she must enjoy the 
fruits of her lessons.” Eight years later he told an Anglo-American 
audience in China that in Japan he “realized for the first time the 
terrible suffering with which the whole world was afflicted.” The proud 
displays of war trophies taken from China made him feel “humiliated 
at this primitive and brutal perpetuation of the defeat of an enemy. 
Nationalism, therefore, seemed to me to be pure barbarism, based on 
pride, greed and’ lust for power, with wealth dominating the disease and 
I shuddered when I saw the result.” 

If Tagore was disillusioned with Japan, what was the attitude of 
that country’s leaders toward him and his ideas? Two Englishmen 
resident in Japan for many years answered this question to their own 
satisfaction in articles written close to the time of his departure. Robert 
Young, the founder and editor of the respected Japan Chronicle, and a 
Kobe resident since 1888, probably wrote the unsigned editorial on 
“Tagore and His Critics” in the newspaper's weekly edition. Japan had 
rejected the poet’s message, the editorial said, and it ascribed his failure 
to a single cause: 

Tagore’s contempt for mere nationalism is naturally the bitterest pill 
for the Japanese to swallow, since from the cradle to the grave the im¬ 
portance of being Japanese is firmly impressed upon them. How can 
they put nationalism behind them? Surely such a doctrine can only be 
preached by a man whose country has lost its independence — by an 
inhabitant of a pale, decaying land, where all things droop to ruin.®^ 

A Church of England missionary, the Rev. L. B. Cholmondeley, with 
nearly thirty years’ service in Japan, was in a better position than Young 
to feel the pulse of the educated ^lite, for he was living not in Kobe but in 
Tokyo, the intellectual as well as political and economic capital of the 
country. In addition, as honorary chaplain to the British Embassy he 
may have acquired information through embassy sources. His description 
of the Japanese response to Tagore was colorful, if not entirely accurate: 

With the same distinguished honour that they had paid him on his 
arrival, the Japanese took leave of their departing guest. He had been 
respectfully listened to by thousands, the Press had conveyed his mes¬ 
sage from one end of Japan to the other; but, so far as I know, statesmen, 
professors, journalists — all who could give voice to the sentiments of 
Japan — alike rejected it. He had no Vici to add to that Veni and Vidi 
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when he to<^ his departure. Japan’s answer to Tagore was in short, 
that we are not blindfolded; we have entered into comity with the na¬ 
tions of the West — into the world’s fuller life — with our eyes open 
and of our own free will. In our nation there is the spirit of progress; it 
'finds its own natural outlet; our watchword is Fbrward. Try to frighten 
< us as you may by the perils to be passed' through, the press and the 
strife, the dust and din, we are persuaded that life’s gains and conquests 
outweigh the evil of them all, and nothing shall in any wise tempt us. 
to go back."® • 

As if to confirm these judgments, when Tagore stopped at Yokohama in 
early February on his return to India after his lecture tour in the United 
States, only Yokoyama Taikan and a lone newspaper reporter were wait¬ 
ing at the dock to greet him."® By all appearances, the great expectations 
which had been in the air the previous June had completely vanished. 

Appearances often conceal realities, however, and the judgments of 
highly placed English residents of Japan were not necessarily any more 
objective than those of Tagore himself. For the English community had 
reason to be worried about possible repercussions of the Indian poet’s 
presence in Japan. Tagore had been knighted the previous year to be 
sure, but was he “loyal”? Indian revolutionaries, many of them from 
Bengal, were known to be working with German agents to overthrow 
Britain’s rule in India, and if the war went badly for Britain, what was 
tO'prevent Japan from shifting to the German side and going after an 
Indian Empire of her own? One of the Indian revolutionaries in the 
United States, pretending that Tagore and the Japanese government 
were in league with them, wrote in 1917 to a co-conspirator in Amster¬ 
dam: “Sir Rabindranath Tagore has come at our suggestion. He said 
he saw Count Okuma, former Japanese premier, and Count Terauclii, 
present Premier. Terauchi was favorable. Sir Rabindranath also con¬ 
sulted a number of minor Japanese officials.” The letter was inter¬ 
cepted, made public at the San Francisco trial of some of the Indo-Ger- 
man conspirators early in 1918, and printed in the newspapers. Tagore 
was furious when he saw the press story and fired off a telegram (never 
answered) to President Wilson denying complicity in the revolutionaries’ 
activities."® 

But how did His Britannic Majesty’s Government know in 1916 what 
Tagore was up to. in Japan? Unpublished India Office records show that 
the poet’s trip caused considerable uneasiness in London and'some em- 
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barrassment to the governor of Bengal, Lord Carmichael, who had fur¬ 
nished Tagore with a letter of introduction to the British ambassador in 
Tokyo. Carmichael, called on the carpet by his superior, the Secretary 
of State for India, for seeming to endorse "a party about whose purpose 
and conduct the Government of India were so doubtful,” cleared him¬ 
self by explaining that he had merely introduced Tagore.®* What prob¬ 
ably worried British officialdom most was the possibility that Tagore’s 
visit might result in a Japaiiese-Indian understanding which could even¬ 
tually take a political and anti-British form. The British ambassador in 
Tokyo may well have reacted to Tagore’s Tokyo University lecture by 
reminding the Japanese government that the Anglo-Japanese Alliance was 
still in force, that Britain and Japan were wartime allies, and that too 
friendly an attitude toward an Indian celebrity critical of the war could 
impair the good relations which had proven so advantageous to both 
Powers. Such a diplomatic reminder could have been a factor in pro¬ 
ducing the official coolness which followed Rabindranath’s delivery of 
his “Message of India to Japan.” 

Both Tagore and his British observers were hobbled by their emotions 
Cof disappointment on the one hand, of fear on the other) as they tried 
to assess the impact he had made on Japanese public opinion. The dense 
barrier of language also occluded their perceptions of the Japanese in¬ 
tellectual scene. Only a careful study of the Japanese periodicals and 
newspapers of the day will yield a more accurate and comprehensive 
picture of the way Japan’s leading men and women looked at India’s 
spokesman and his challenging ideas about Eastern and Western civili¬ 
zations. 



CHAPTER THREE 

JAPANESE VIEWS OF TAGORE^S MESSAGE 


The civilization of the West has its origin within 
itself, while that of modem Japan has its origin 
outside the country. The new waves come one 
after another from the West. ... It is as if, 
before we can enjoy one dish on the table, or even 
know what it is, another new dish is set before us. 
... I do not say, however, that this is bad, or 
that the introduction of Western civilization should 
be stopped. We cannot help it; there is nothing else 
we can do. Nevertheless, the result is superficial. 

— Natsume Sos^ki 


Intellectuals in modern japan faced essentially the same problem 
that Tagore and other Indian thinkers had been wrestling with: how to 
bring their society into meaningful relationship with the modern world, 
particularly with the modern West, while holding fast to those tradi¬ 
tions and values which preserve a link with the past, give pride to the 
people, and make a recognized contribution to world culture. Tagore 
and other Bengali religious leaders had answered this question by 
stressing modernized traditions of Indian religious and philosophical 
thought, leaving the direction of political, economic, and military af¬ 
fairs to Westerners, many of whom readily acknowledged the superior 
spirituality of India's sages and seers. It was the old story of the Brahman 
priest and the Kshatriya warrior-administrator, translated into the nine¬ 
teenth-century symbiosis between Hindu and Britisher. Such a divi¬ 
sion of labor seemed to Tagore to work so well that he visualized the 
whole of Asia concentrating its energies on cultural and spiritual pur¬ 
suits. Encouraged by his conversations with Okakura in 1902 and 1912, 
he had urged his Japanese listeners in 1916 to take the lead in this 
great venture of Asian spiritual revival. 

- The Japanese intellectual world in 1916 was made up of many more 
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schools of thought than Okakura had told Tagore about. There were 
those who believed in spiritual values, but not necessarily the same 
spiritual values Tagore subscribed to: some were Buddhists, some Chris¬ 
tians, some superpatriots for whom Japan’s national polity was invested 
with religious significance. Others opposed the idea that spiritual and 
material civilizations were separable, especially along geographic lines; 
still others regarded all talk of spirituality with suspicion. One indication 
of the variety of* viewpoints from which Japan’s intellectuals looked at 
Tagore is the fact that out of eighty-seven individuals whose opinions on 
him were published Cmost of them in the three Tokyo monthlies which 
conducted opinion surveys after he had lectured at Tokyo University), 
thirty-five disapproved of his lectures and twenty-six favored them for 
one reason or another, five found both good and bad in them, and 
twenty-one passed no judgment. These comments are worth studying 
in some detail, not merely to find out how far Tagore failed or suc¬ 
ceeded in finding support for his ideas, but to see how these individual 
statements represent in miniature form the pluralistic thought-world 
of the Japanese of this period. 


Main Currents of Japanese Thought, 1868-1916 

Selective receptivity to foreign ideas and methods was the dominant 
motif of intellectual and political — indeed of all spheres of Japanese 
life during the half-century following the 1867 overthrow of the Toku- 
gawa government. The samurai statesmen who directed Japan’s emer¬ 
gence as a modem nation were well aware of a historical precedent for their 
work: the selective borrowing of Chinese and Indian traditions pioneered 
by Prince Shotoku in the seventh century. These two great movements 
of “modernization” were alike directed at the achievement of both 
political unity and the social harmony essential to the maintenance of 
that unity. TTie leaders of the nineteenth-century coup which ended the 
Tokugawa Shogunate system and “restored” tlie emperor to sole ultimate 
authority looked not to China for new ideas but to the nations of the 
West, who posed the greatest threat to Japan’s sovereignty. Their policy 
was enunciated by the Meiji Emperor himself in 1868: “Knowledge 
shall be sought throughout the world so as to strengthen the foundations 
of imperial rule.” * 
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Encouraged by this directive, and usually supported by government 
funds, Japan’s educated men literally scoured the globe for ideas and 
institutions with which to strengthen the state. In the 1870’s and early 
i88o’s the slogan “civilization and enlightenment” Qfummei kaika) pop¬ 
ularized the new program, and wave on wave of Western ways and 
ideas began to sweep into the country. On the most abstract level of 
thought, science and Christianity were welcomed as civilizing tradi¬ 
tions, while both Buddhist and Confucian learning fell into disrepute as 
symbolic of the old feudal order which had proven itself incapable of 
matching the power of the modern Western nations. The leading en¬ 
lightenment figure, Fukuzawa Yukichi, even argued the utility of mak¬ 
ing Christianity the national faith: “Although 1 am personally entirely 
indifferent to religion, 1 believe that from the point of view of states¬ 
manship we cannot avoid adopting the most influential creed of human 
society, in order to give our nation an independent position among civi¬ 
lized countries by boldly adopting their distinguishing characteristics.” ^ 
But the discovery that in Europe and America many intellectuals con¬ 
sidered Christianity incompatible with science took the bloom off the 
spreading Christian movement, and the refusal of the Western powers 
in the late i88o’s to give up their extraterritorial privileges dealt a still 
more serious blow to the general policy of uncritical self-Westernization 
as a means of impressing the treaty powers with Japan’s right to be 
treated as an equal. 

That a sea change had set in was clear in 1890, when the collective 
leadership controlling the government put into effect an autocratic 
constitution modeled on that of the rising German empire and 
promulgated the Imperial Rescript on Education, laying down Confucian 
principles of loyalty and filial piety as the basis for moral and civic train¬ 
ing in all the schools. These documents firmly fixed the emperor at the 
apex of the political, social, and moral .orders, binding all three into 
“the national structure” (kokutai, also translatable as “national essence”) 
and mediating between it and the cosmic order by virtue of the quasi¬ 
divine character inherited from his ancestors, supposedly the Shinto 
deities themselves. This highly conservative theory was used in the 
1890’s by such German-trained philosophers as Inpue Tetsujiro to attack 
the waning prestige of Christianity, whose adherents were accused of 
disloyalty for believing in a higher Power than the emperor. Buddhism 
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began to regain respectability as its socially and politically conservative 
character was once more appreciated, while its intellectual content was 
enriched and modernized by the same process of discovery and re¬ 
vitalization of pristine ideas that had given new life to Hinduism in 
nineteenth-century India. 

New intellectual currents from the West acted both to reinforce 
and to oppose this conservative and nativistic trend. German idealism, 
principally Kantian and Hegelian thought, helped to systematize both 
Confucian ethics and Buddhist metaphysics and also strengthened the 
absolutist philosophy of the national polity. This was the period when the 
American art historian Ernest Fenellosa, himself a Hegelian, aided the 
movement to revive Japanese art forms. At the same time the English 
utilitarian and democratic traditions introduced in the 1870’s and i88o’s, 
though weakened, received support from the new pragmatist thought of 
James and Dewey coming from the United States. Another strain of 
English thought, however, Spencer’s evolutionism, reinforced the grow¬ 
ing tendency to stress the authority of native institutions, and Spencer 
himself drew up a constitution for Japan whose central feature was an 
authoritarian monarchy. French social thought, at first introduced in 
the "civilization and enlightenment” period, combined with Christian 
humanist thought to prepare the way for socialism, anarchism, and Marx¬ 
ism. After the exhausting war of 1904-5 naturalism became the domi¬ 
nant literary trend, but new idealistic currents rushed in after 1910, so 
that, as one Japanese authority put it, "the constructive ideas and 
philosophies of Eucken, Bergson, Nietzsche, Tagore, Tolstoy, Dostoev¬ 
sky, Maeterlinck, Huysmans, Remain Holland, Whitman, James and 
others swept into this country like a rising tide.” ® 

All these currents continued to swirl in the minds of Japan’s intellec¬ 
tuals, sometimes combining, sometimes clashing, and when Tagore ap¬ 
peared before them they were able to scrutinize and evaluate his ideas 
in a wide variety of contexts. Tagore was unknown in Japan until the 
award of the Nobel Prize made him world;famous; then translations 
from his English writings came pouring from the presses. One popular 
anthology ran through four editions in 1915, and three thousand copies 
of Sadhanat the RedizatUm of Life (translated from the lectures he had 
given at Harvard) were sold in the first two days of its publication. Two 
biographies and two books on his general philosophy were quickly pub- 
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lished, and in response to the news that he would visit Japan in 1915 
several monthly magazines included in their May issues articles and 
symposia on different aspects of Tagore’s artistic and philosophical 
work.* 

Nineteen of these articles, brought together in the collection Meishi 
no Tagoru kan (How famous men regard Tagore), show in miniature 
the variety of viewpoints from which Japan’s intellectuals first turned 
to watch this new comet swim into their sky. Yoshida Genjiro, a Chris¬ 
tian and a specialist on English romanticism, was one of several who 
were simply interested in making Tagore’s writings better knovioi in 
Japan.® The poet Noguchi Yonejiro, who was to become Tagore’s great¬ 
est admirer in Japan, was even more strongly influenced by Western 
models than Yoshida, for he had lived some years with the California 
poet Joaquin Miller and had become famous in London in 1903 with 
the publication of his English poems. From an Eastern Sea. Since he had 
also lectured on Japanese poetry at Oxford and had published two short 
books on Japanese art in “The Wisdom of the East” series, Noguchi 
could explain that “the reason why Tagore is received with so much 
respect and acclaim [in the West] is that he expresses the soul of his 
people with traditional feeling and religiosity. . . . He is a poet who 
sums up all the traditional literature of the past.” ® 

Interest in different currents of Western thought led Japan’s intellec¬ 
tuals to opposing views of Tagore’s philosophy of life. To Nakazawa 
Rinsen, a scholar of Bergson, Nietzsche, Tolstoy, and Holland, Tagore 
appeared to be “the Bergson of the East.” In another article, Nakazawa 
characterized Tagore’s thought as “the antithesis of the individualism 
of modern Europe,” and recommended it to his countrymen as a healthy 
antidote to unhealthy Western influences. In short, Nakazawa appears 
to have been encouraged by his reading of continental European idealist 
thinkers to oppose the spread in Japan of the English and American 
emphasis on individualism.^ Another translator of Bergson, Hirose 
Tetsuji, writing in English, explicitly endorsed Rabindranath’s ideal 
of Eastern spiritual revival: “It is a matter for congratulation to the minds 
of thinking Japanese, who have found their way to awake from their 
exclusive adoration of Western civilization, and have aroused within 
them a spirit of love and respect [for] the old traditions of their country. 
In that respect, I think, our nation is greatly indebted to Tagore.” ® 
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Exposure to a difFerent strain of Western thought, the pragmatism of 
John Dewey at the University of Chicago in the 1890’s, had made 
Tanaka Odo rather critical of religious ideas and emotions; accordingly, 
he took a skeptical stance toward the fuss that was being made over 
Tagore in Japan. “To my surprise, every advertisement [for translations 
of Tagore’s works] has said that the future will be the era of Tagore,” 
he wrote. With mock naivet^ he asked Tagore's Japanese admirers to 
tell him exacdjT why they wished to introduce his thought in Japan.® 

Several other critics, ignoring Western schools of thought, simply 
denounced Tagore’s ideas as unsuited to Japan’s needs and national 
spirit. Kuroiwa Shuroku, the publisher of the important daily Yorozu 
choho (Universal news) commented: “Tagore’s thought is a kind of 
resignation-ism. Such thought is not suitable for Japan, so 1 am not 
pleased that he is coming to Japan. But we must have entertainment 
from time to time, and Tagore s thought is like a refreshing drink,” he 
said, adding wryly, “I suppose this is why it is so accepted by the Euro¬ 
peans, who arc very busy.” The minor novelist Kato Asadori asked 
Tagore’s admirers to distinguish between those aspects of his thought 
which were useful for Japan and those which were useless, adding: “I I is 
value for me lies in the fact that he is a patriot in a ruined country.” 
Since I’agore was a man who meditated to achieve ecstasy rather than 
to clarify his thinking, Kato concluded that the Japanese should wel¬ 
come Tagore, not as a philosopher, but as a poet.'® 

Obviously proud of Japan’s success in becoming an imperial power in 
East Asia, the right-wing journalist Mitsui Koshi expressed the most 
chauvinistic of all these viewpoints in his sharp criticism of Tagore’s 
philosophy of life, castigating it as “an escape from reality” — the reality 
being the condition of Indian society under the rule of foreigners. Mitsui 
argued that the vitality of ancient Indian thought was based on the con¬ 
quering spirit of the Aryans, and suggested that if Tagore really wished 
to revive that thought he should look for inspiration to nations like 
Japan that were repeating this experience of conquering weaker peoples. 
“I think that he should learn from us rather than we from him,” he con¬ 
cluded." 

After Tagore had arrived and delivered his “Message of India to 
Japan,” educated Japanese had a much more specific picture of his ideas 
and how they might help or hinder the solution of the problems facing 
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their country. Their comments on his message mirror all the major schools 
of thought, whether of foreign or indigenous origin, which prevailed 
among the intellectuals in the early summer of 1916.'^ 


Literary Leaders 

Tagore’s greatness as a poet, so clear in the Bengali originals, was ob¬ 
scured in their English translations, and Japanese translations from the 
English translations reduced their vitality still further. Given these 
linguistic obstacles, it is undefstandable that Tagore’s most enthusiastic 
admirer in Japan (as later proved the case in China as well) was an 
aesthete steeped in English literature who also wrote and published 
poems in English. Noguchi Yonejiro felt a spiritual kinship with Tagore 
because his own English poems had scored a literary hit in England ten 
years before Tagore’s greater success with English renderings of his 
Bengali verse. Also, like the Indian poet he had been encouraged by 
English and American interest in Asian cultural traditions to work for 
the preservation of those traditions against the corroding efFects of whole¬ 
sale Westernization in his own country. Noguchi thus declared in The 
Spirit of Japanese Art, published in London during his second visit there 
in 1914: “It is the time now when we must jealously guard our spiritual 
insularity, and carefully sift the good and the bad, and protect our¬ 
selves.” 

Noguchi was so excited at Tagore’s arrival in Japan that he somehow 
managed to get into his fellow poet’s train compartment to talk witli 
him on the last part of his journey from Kobe to Tokyo. “Your coming 
is of great importance to us,” he recalled telling Tagore, “for Japan is 
entering a new literary era. Those who wish to establish a new Japanism 
by proper means are increasing.” Noguchi elaborated on his concept 
of Japanism in his analysis of Japanese reactions to Tagore’s public lec¬ 
tures: “While some, adherents of the so-called Western civilization in 
Japan, called Sir Rabindranath merely a propagandist of negativism or 
willful dreamer . . . others, delightfully awakened into the so-called 
Japanism or Orientalism endorsed by the exposed weakness of the present 
European war, thought that Sir Rabindranath agreed with their principle 
in encouraging the real individualism to assert the inner development of 
the nation.” Noguchi evidently took it for granted that Orientalism 



JAPANESE VIEWS OF TAGORe's MESSAGE 89 

and Japanism were one and the same thing. Twenty-two years later he 
and Tagore were to quarrel and part over this very point; in the mean¬ 
time, however, Noguchi became known as the leading interpreter of the 
Indian poet to the Japanese public.^® 

Familiarity with English literature predisposed other Japanese intel¬ 
lectuals to approve of Tagore's general outlook, although they were not 
always pleased ^by his specific message to Japan. Waseda University, 
founded by the pro-English Premier Count Okuma, was known for its 
strong department of English literature, and several of its graduates wrote 
sympathetically of the Indian poet. The playwright Akita Ujaku, after 
talking with him wrote: 

I must admit that I cannot say I agree with most of his ideas, but 1 
feel a strong sympathy with him as a poet and also with the leitmotiv of 
his philosophy, which is that of a young prophet. For example, his idea 
of the harmony of matter and mind, or his judgment on contemporary 
civilization from the standpoint of a monistic view of the laws of the 
universe or of human society — these seem to me very suggestive.^'’^ 

The young novelist Yoshida Genjiro, whose biography and articles on 
Tagore in 1915 may have helped earn him his appointment in 1916 to 
his old department at Waseda, also went to see Tagore in Yokohama, 
and also felt “warm sympathy with this old poet who has come from 
afar.” Listening to Tagore answer the questions of the students from 
China, Taiwan, Korea, and Japan, who were also visiting the poet that 
day, Yoshida, a Unitarian Christian, felt as though he were in the pres¬ 
ence of an Old Testament prophet: “He was as gentle as a dove, as 
strong as Paul, and sometimes he seemed like a hero. ‘Nation, state — all 
these things are mere abstract words. Only the self is absolute.' In saying 
these words he hinted at a profound insight.” 

Specialists on the romantic tradition in English literature differed 
among themselves in their evaluation of Tagore's ideas. Saitd Takeshi 
and Sato Kiyoshi were both recent graduates •of the English department 
at Tokyo University, and each was to publish a study of Keats. Sai^ had 
the more brilliant career of the two, joining the faculty of Tokyo Uni¬ 
versity and later becoming president of the Japan Women's University. 
“I am one of those who are thankful for the warnings which Mr. Tagore 
has given us,” he wrote in 1916, but noted also that the poet himself 
had stressed the value of contact with the best in Western civilization. 
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*We are deeply convinced tliat the East is meditative and graceful,” he 
continued, ”and at the same time we would like to recognize the pro¬ 
gressiveness and power of the West.” Sato, who had left Tokyo to 
teach at the Kansai Gakuin in Osaka, based his comment on Tagore’s 
speech in that city, and was quite critical of it. “When it occurred to me 
that he was cursing modern civilization,” he wrote, “the words of the 
interpreter made my mind completely tired.” 

The real giant among those Japanese writers familiar with English litera¬ 
ture in 1916 was the great novelist Natsume Soseki. Soseki (as in Bengal, 
so in Japan, eminent literary men were referred to by their given names) 
had chosen to major in English at Tokyo University with the idea of 
becoming a writer rather than a scholar. After distinguishing himself at 
the university and teaching in provincial posts for a while, he was sent 
by the government to England, where from 1900 to 1902 he read vora¬ 
ciously as an independent student. His meager stipend forced him to live 
in poor quarters and eat at cheap restaurants, acquainting him with the 
Dickensian side of London in the same years when Noguchi Yonejiro 
was there reading his Whitmanesque poetry to aristocratic ladies who 
knew all “the right persons.” Soseki took no interest in English poetry, 
but reading English fiction spurred him to try to write novels in his own 
language that would be characteristically Japanese. Scornful both of 
shallow imitation of Western models (see his comment quoted at the 
beginning of this chapter) and of narrow chauvinism, he saw the need 
for “internal enlightenment,” or the development of each individual’s 
power of independent judgment so that he could accept or reject intelli¬ 
gently ideas and ways regardless of whether they were originally Japanese 
or Western. Both in his personal life and in his writings Soseki displayed 
this independence and originality. The intellectual world was startled 
in 1907 when he resigned his prestigious teaching post at Tokyo Im¬ 
perial University to become a free-lance writer, and again in 1911 when 
he angrily rejected the honorary doctorate the Ministry of Education had 
bestowed on him without even inquiring whether or not he wanted such 
an honor. A master in writing both Chinese poetry and Japanese haiku, 
he experimented in his novels and short stories with one style and genre 
aftet another, conveying in them a poignant sense of the bewilderment 
crated in the minds of educated Japanese by rapidly changing social and 
moral standards, and by modem technology itself. 

Unfortunately, no one attempted to bring Soseki and Tagore together 
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SO that they could compare their ideas on the problems posed for their 
respective societies and cultures by rapid modernization under strong 
influences from the West. Tagore was quite sure of the solution to 
these problems; Soseki was not. He was also in bad health, ailing from 
the stomach ulcer which ended his life a few months later. When asked 
for his opinion of Tagore, Sdseki replied with characteristic honesty: 
“Unfortunately I did not have a chance to meet Tagore. Nor have I read 
any of his writings. My knowledge about Tagore is gained only from 
pictures and articles in the newspapers." Saying nothing about the news¬ 
paper articles he had read, which presumably included the translated 
text of Tagore's Tokyo University address, Soseki added mildly: “I sup¬ 
pose from those pictures that he is more splendid in his appearance than 
many Japanese. Besides this, I have no other thought." 

Although Soseki did not say so, he may have been put off by the way 
in which the visiting Indian poet had been lionized by the Tokyo public 
and officially feted at Ueno Park. Tliis complaint, openly expressed by 
quite a few Japanese literary men, reflects their alienation from the public 
and political spheres of life — in marked contrast to the strong sense of 
involvement we find among China’s literary leaders in the mid-1920’s. 
This isolation, which one scholar has identified as the characteristic fea¬ 
ture of Japan’s intellectual in the 1910’s and 1920’s,was especially 
marked in the case of the brilliant and sensitive novelist, Arishima 
Takeo. A graduate of the Sapporo missionary school in Hokkaido, Ari¬ 
shima became a Christian, and then went to f larvard, but did not com¬ 
plete his studies there. Like Soseki, he gave up a teaching career to 
devote himself to creative writing. In his personal search for a meaningful 
relationship with his society, Arishima moved from Christianity to a 
Whitmanesque individualism (he translated Leaves of Grass into Japa¬ 
nese), to socialism, and finally to a state of despair which brought on his 
suicide in 1923. Asked for his reaction to Tagore, Arishima declared: “I 
dislike literary prizes and the frivolous doings of the literary world, and 
so I have read neither Tagore’s works nor any criticisms of them." Ob¬ 
jecting to the way Tagore had been suddenly catapulted to world-wide 
fame by the award of the Nobel Prize, Arishima preferred to wait for 
the day when the Indian poet’s writings could be evaluated “with a quiet 
heart." 

The main foreign influences on Arishima’s life had been American 
idealisms — Christian, romantic individualist, and socialist. Yet an- 



ASIAN IDEAS OF EAST AND WEST 


92 

Other stream of idealist thought was flowing into Japan in the 1910’s 
from Russia, principally through the writings of Count Leo Tolstoy. 
Chief among the Japanese Tolstoyans was the novelist and playwright 
Mushakoji Saneatsu, acknowledged leader of the White Birch School of 
writers CShirakaba>ha) — this cold-climate tree, found in both countries, 
symbolizing the spiritual bond between Japanese writers and their Rus¬ 
sian mentor.^'^ Mushakoji, like Tolstoy, was a son of the old aristocracy 
who felt keenly his isolation from the poor peasantry of liis country. In- 
dependendy wealthy, he left Tokyo University before graduating, con¬ 
centrated on writing in a humanistic vein, and in 1918 was to begin a 
“new village” movement for rural uplift. 

Mushakoji thus appears as a rather close counterpart in Japan to 
India’s Tagore; aristocratic, independently wealthy, a “drop-out” from 
the modem educational system, mainly a creative writer (but also a 
painter of distinction, as Tagore was also to become in the 1920’s), and 
a man with a humanitarian conscience, concerned with revivifying his 
nation’s villages. All of these similarities make his reactions to Tagore 
especially significant for a more general comparison of Indian and Japa¬ 
nese images of “East” and “West.” Mushakoji was personally sympa¬ 
thetic to Tagore, and called him “honest, elegant, and a real poet, who 
speaks what is in his heart,” but he felt sorry for him, and for Japan, that 
he was received “in such a vulgar fashion.” Showing his independent 
attitude toward the government, Mushakdji boldly berated Prime Minis¬ 
ter Okuma for being “insincere, dishonest, and rude.” When it came to 
evaluating Tagore’s message to Japan, however, Mushakoji made clear 
his dissent on almost every point. “I think he is much too afraid that the 
ordinary things in the life of Japan are going to be lost because of the 
influence of the West. I think we can adopt more important things from 
the teachings of the West, which are hard to understand and take time 
to fathom, than from the teachings of the Orient, which we already 
know too well.” Instead of giving priority to bolstering the influence of 
things Orientel, Mushakoji thought it would be better for Japan to first 
take all she could from the West, and then to turn her attention to the 
East.*® 

At a more fundamental level of criticism, Mushakoji sharply attacked 
Tagore's disdain for material civilization. Even though Tolstoy also de¬ 
nied the value of modern civilization, Mushakoji felt that his way of 
doing so was “much more humanistic” than Tagore’s. While it was true 
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that the progress of civilization produces inequalities of wealth, *‘Tagore 
doesn’t even mention the possible use of material civilization for the 
benefit of all mankind. That is why I do not want to know any more 
about him. Of course I hate bad civilization, but I want the strength to 
raise bad civilization to good civilization. 1 find nothing in Tagore's 
writings about this strength.”*^ Mushakoji’s comment r^ects a basic 
difference between the experiences of intellectuals in Japan and India 
in their confrontations with the power and civilization of the modern 
West. In India the influence of Western civilization had been so pro¬ 
longed and all-pervading, especially among Bengali Hindus, that an 
anti-Western and nativistic reaction naturally developed after a century 
of foreign rule. In Japan the influence of Western ways had been self- 
induced, and had been underway only half a century. As a result. West¬ 
ernization in Japan was less thoroughgoing and the influence of tradi¬ 
tional culture correspondingly greater. Men like Mushakdji, who had 
never been abroad but who valued both the material and the intellectual 
benefits already derived from contact with the West, saw litde to lose 
and much to gain by further assimilation of things Western.®® 

Writers especially interested in French literature, perhaps influenced 
by its stronger realist and naturalist traditions, likewise found Tagore’s 
advice unacceptable. For example, Toyoshima Yoshio, a prolific writer, 
critic, and translator of Hugo and Holland, said he was grateful to 
Tagore ’’for teaching me to look back to the humanistic, racial, and 
simple feelings we have carried in our hearts from ancient times,” but 
felt a “great dissatisfaction” with Tagore’s message to Japan; “He doesn’t 
show us our future direction. . . . We must give up too many things 
in order to reach his world. The things he wants us to give up, I regret 
to say, are really the things we should retain as strong building stones 
for the future. My young heart respects him, but does not fear him.” 
Naito Ard, a second specialist on French literature, commented that 
Tagore’s lecture had reminded him of a choir singing in a church. (Since 
most Japanese in the audience at Tokyo University were unable to com¬ 
prehend Tagore’s meaning when he spoke in English, many of them 
were impressed instead by the sound of his voice.) After reading the 
Japanese translation of the lecture, Naito curtly rejected the poet’s advice: 

cannot understand the minds of those who believe that the power 
which will advance our civilization may lie hidden in his words and 
verses.' 
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England, the United States, Russia, Fiance — these four countries 
supplied the outside influences to which Japan's writers and critics in 
1916 were most sensitive, but it would be a grave mistake to give too 
much importance to the foreign origins of the literary trends developing 
in Japan at this time. Many writers were not conversant with a foreign 
language and had not lived abroad; and even those who did go abroad 
were able to pick and choose among the foreign traditions to which they 
wished to be exposed, and to apply what they learned in the West to 
the concrete realities of Japanese life, often with great sensitivity to 
indigenous Japanese literary traditions. 

The rise of naturalism and socialism in the fiction of the decade fob 
lowing the Russo-Japanese war, for example, while drawing on post- 
Christian humanitarian and scientific ideas developed in Europe and 
the United States, was more fundamentally a response by certain Japa¬ 
nese writers to their changing environment: the exhaustion and economic 
hardship wrought by the war, the harsh realities of life among the 
rapidly growing urban working class, and the growing isolation of the 
intellectuals themselves from the government and business communities. 
The honeymoon between the official and the intellectual of the “en¬ 
lightenment and civilization” period was over. First the government 
exiled hundreds of its critics in 1889; then it promulgated the Con- 
fucian-Shinto orthodoxy of the Imperial Rescript on Education in 1890; 
then in the 1900's as antimilitarist, socialist, and anarchist ideas filtered 
into the country, the tension between official and intellectual heightened, 
until in 1910 the government struck a shattering blow, arresting hundreds 
of anarchist-socialists, subjecting them to secret trial, and executing 
twelve for allegedly plotting to assassinate the emperor.^® 

As in mid-nineteenth-century Russia, so in post-1910 Japan, execu¬ 
tions and censorship banished anarchism and socialism from the field of 
public discussion, forcing intellectuals of these persuasions to use litera¬ 
ture and literary criticism as vehicles for the oblique expression of their 
ideas. Thus Ogawa Mimei, a gifted writer who emerged as a leading 
socialist only in the relatively freer 1920's, criticized Tagore in 1916 in 
words tacitly indicating his socialist position: “He is able to meditate 
freely and commune with nature only because he was bom into a rich 
family. . . . Tagore curses present-day material civilization and says it 
is an unnatural life, but this is the opinion of a man who does not know 
that organisms change their forms according to their environment. . . . 
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To be a true artist, one must have experienced the feelings of the poor.” 
Katd Kazuo, a minor writer, echoed this theme, openly lampooning the 
Indian poet for his aristocratic way of life: “Tagore may be respectable 
in some ways, and he never frequents prostitutes, even though he is very 
rich. He is also trying to harmonize his inner life. Nevertheless, his 
thought is too tedious for people like me. I feel as though he is living in 
another world; his way of life is too special.” Ema Nagashi, later promi¬ 
nent in the Proletarian Writers League, remarked that Tagore’s face was 
“quiet, profound, and good, but I do not feel I like him so much that I 
can respect him so much as I do his face.” Kamitsukasa Shoken, a novelist 
and literary editor of the Yomiuri newspaper, observed that he preferred 
the complete asceticism of a mendicant priest to the utilitarianism he 
found in Tagore’s lecture. And Ikuta Choko, a prolific novelist who had 
moved with many of his contemporaries from naturalism to socialism, 
wrote curtly: “Judging by what has been written thus far about Mr. 
Tagore by the Japanese who wished to introduce him to Japan, I do not 
recognize any need to know more about him. Of course, I haven’t even 
read a page of his writings. However, because he is a guest who has 
purposely come here from a foreign country, I will refrain from the 
rudeness of saying more than this.” 

Considering the ideological gap which separated the socialist writers 
from those advocating the strengthening of indigenous Japanese tradi¬ 
tions, it seems remarkable that both groups agreed so completely on the 
uselessness to Japan of Tagore’s message. Writing in the nationalistic 
monthly Nippon oyohi Nipponjin (Japan and the Japanese), the famous 
haiku poet Kawahigashi Hekigoto reproached Tagore for his “remote¬ 
ness” and lack of philosophic depth. “Being an Indian, he evades the 
present age, and ignores the suffering involved in committing onself to 
facing and fighting against the world. In short, his philosophy is opti¬ 
mistic.” Kawahigashi confessed that he had enjoyed “a pure and pleasant 
feeling” while listening to his fellow-poet lecture in Osaka, but this 
mood was spoiled as soon as the interpreter began his translation, and so 
Kawahigashi simply left the hall.®® 

Fiercest of all Tagore’s critics among Japan’s literary leaders was the 
prolific novelist, poet and playwright Iwano Homei, a man of passionate, 
almost mystical decadence who prized the life of instinct and exalted 
the attitude he ascribed to his ancient Shintoist ancestors, who, “deeply 
interested in mundane affairs, lived energetically from moment to mo- 
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ment with fervent love of life.” Iwano's instinctivism had led him 
from Hamlet Cwhich he adapted in translation in 1894}, to Whitman 
(whom he translated into Japanese free verse), through naturalism and 
symbolism to “New Japanism” (Shin NihonshugO, and gave this name 
to the periodical he founded in 1916. Although his devotion to native 
Japanese characteristics was precisely what Tagore had urged, Iwano 
rejected the Indian poet's spiritual and nonpolitical image of Japan's 
civilization. Japan could never accept a philosophy which laid greater 
stress on the development of individualism than on the evolution of the 
state, he wrote in the Yomiuri, for such impossible idealism was an ob¬ 
stacle to modem progress.®® In another article he protested vigorously 
the way “Count Okuma, popular politicians, scholars, teachers, men of 
religions, rich men, etc., and even newspaper men and young people 
crowded around him for their own advantage,” meanwhile ignoring the 
po^ts and thinkers of their own country. As for Tagore’s message to 
Japan: 

It is of course absurd for him to deny material civilization with the 
petrified ideas of ruined India when he comes to an independent and 
developed country like Japan, Moreover, he has no insight into the fact 
that the army and navy, railroads and shipping lines, which seem to be 
material civilization, are also manifestations of spiritual civilization: 
that is, of the ancient conquering faith of the Japanese people. . . . We 
should take him at his face value, but his poetry and thought are indeed 
“worthless,” to borrow the word he uses to describe material civilization.®® 

It is clear that Tagore did not win the hearts of most of Japan’s literary 
leaders in 1916. This was certainly not because of any opposition to his 
ideas which government officials may have privately voiced, for both 
Mushakoji Saneatsu and Iwano Homei had explicidy attacked the prime 
minister himself for welcoming the Indian poet, and other writers had 
gmmbled about the amount of attention he had received in Tokyo, or 
the fact that literary men had been left out of the receptions in his honor. 
The greatest irony in the reception of Tagore's idea of Asian spiritual 
revival by his fellow writers in Japan is that diose who praised his mes¬ 
sage most warmly were men like Noguchi, who had been most deeply 
influenced by English and American romandqisms, while those who 
condemned it most harshly were writers like Kawahigashi and Iwano, 
who were most deeply committed to the revival of Japanese cultural tra¬ 
ditions. 
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Religious Leaders 

Tagore had presented himself to Japan’s intellectuals, not as a poet 
but as a prophet calling for a revival of Japanese spirituality. Quite 
naturally he found support among some of the country’s religious leaders. 
A goodly number of Buddhist and Christian intellectuals commented on 
his message to Japan, but from a variety of viewpoints: 

The Buddhists who responded most enthusiastically to Tagore’s ap¬ 
peal were three priests. One, Kuruma Takudo, later the head of the Soto 
sect of the Zen school, wrote hopefully: “In view of the nation-wide re¬ 
ception given to Tagore, it seems to me diat the essence of spiritual 
civilization has not disappeared from our midst. ... 1 believe he has 
partially awakened the Japanese from the dream of worshiping the West; 
If this be so, then I am obliged to him for my country’s sake.’’ Another 
priest, Shimaji Daito, a scholar of the Shinshu school who had visited 
Buddhist holy places in India in 1902-3, thought it “delightful that the 
Indian atmosphere has passed through our land for a moment.” The 
third, Takeda Toyoshiro, had also visited India and on his return had 
helped introduce Indian rituals into his own temple. He was one of the 
priests who had welcomed the poet on his way from Kyoto to Tokyo. 
Takeda was so enchanted by Tagore’s spiritual presence diat he devoted 
an entire essay to this impression. “I felt that 1 was welcoming an old 
friend. His countenance was as saintly as I had expected,” he' wrote.®^ 

These three men represent the her&iitary priestly class in closest touch 
with the common people. Protected and sponsored by the state under 
the Tokugawa, this class had fallen under heavy attack in the first 
decades of the Meiji government, which at first exalted Shintoism as a 
truly national religion, disparaged Buddhism for its foreign origins, and 
deprived many Buddhist priests of the temples they had administered. 
Even before the high tide of Westernization had passed in 1889-90, 
however, government hostility to Buddhism subsided, while Buddhist 
leaders themselves started movements to reform and revivify their faith. 
Visits to India, the adoption of Christian missionary methods of educa¬ 
tion and social work, and the scientific study of Buddhist scriptures all 
helped to modernize Japanese Buddhism, spurring a return to its original 
spirit strikingly similar to the revitalization of Hinduism pioneered in 
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India by Rammohun Roy and Debendranath Tagore. This structural 
similarity, and the fact that his visit symbolized closer contact with the 
homeland of their religion, go far to explain the affinity which these 
Buddhist priests felt for Tagore and his message. 

One of the means by which Buddhists rehabilitated their damaged 
position in Japanese society was by promoting harmony with Shinto, 
Confucian, and even Japanese Christian religious leaders. Buddhists 
and Christians came together at a meeting in 1896 in response to rising 
secular and Shinto-Confucian nationalism, and in 1912-13 govern¬ 
ment itself, probably because it hoped to counteract the spread of socialist 
and anarchist ideas, convened two conferences of Buddhist, Christian, 
and Shinto leaders in order to promote their cooperation in education and 
social work. For two leading Buddhists in 1916, Tagore’s visit was signifi¬ 
cant because it fostered this spirit of cooperation. The Jodo sect scholar 
Watanabe Kaikyoku, who had studied in Germany and begun his great 
edition of the Chinese Tripitaka, declared: “To our great joy, the visit 
of Mr. Tagore has brought that dawn abundant with the spirit of unity 
and tolerance in our intellectual world." Perhaps Watanabe was influ¬ 
enced by Tagore's ideal of Asian spiritual revival, for he later advocated a 
union of all the Buddhists of Japan, China, India, Burma, and Tibet. 
The Shinshu reformer Ito Shoshin, inspired by Tolstoy’s Christian hu¬ 
manism to found his own communitarian religious community, 
also hoped that the welcome accorded the Indian poet would hasten the 
reconciliation among different sectors of the intelligentsia: “1 am im¬ 
pressed by the greatness of Tagore’s personality, which has enabled him 
in Japan to unite Buddhists, Christians, artists, politicians, and people of 
other persuasions, both new and old. This should not be a momentary 
event in our country, but should be the starting point for undertaking 
the great task of achieving the harmonious consolidation of our entire 
intellectual world.” 

Another source of strength for Buddhism lay in the use of modern 
methods of critical and historical scholarship, learned principally at uni¬ 
versities in England and Germany. Having gained recognition by their 
studies in Europe and India, two outstanding scholars were given ap¬ 
pointments at Tokyo Imperial University: Takakusu Junjird in Sanskrit 
and Pali (1899) and Anesaki Masaharu in comparative religions (1903}. 
Buddhist studies were now academically respectable and under govern- 
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ment sponsorship, for all faculty members at the four imperial universi¬ 
ties held civil service rank in the Ministry of Education. Takakusu, who 
was by this time a member of the select Imperial Academy (Japan's 
counterpart to the Acad^mie frangaise), was given the honor of presiding 
at the great reception for Tagore at the Kaneiji Temple on June 13, 1916. 
Perhaps conscious that he occupied a semiofficial position as Japan’s lead¬ 
ing Buddhist scholar, Takakusu commented with elaborate caution when 
asked for his opinion of Tagore’s ideas. He began by noting that he 
could not respect Indians in general, but that he did respect Rabindranath 
“because he is superior to his countrymen and seems to be an ideal In¬ 
dian.” The poet’s criticism of modern science had been misunderstood: 
“Tagore is only against one-sided materialism,” he suggested gallantly. 
Aside from these remarks, Takakusu merely summarized Tagore’s views 
without revealing his own reactions to them. In general, he seemed to 
walk the fine line between approving the specific message which Tagore 
had brought to Japan, and criticizing his country’s distinguished guest, in 
whose public reception he himself had taken so prominent a part.*® 
Anesaki Masaham had also been called upon to welcome Tagore, and 
had served as interpreter for him when he called on Prime Minister 
Okuma. His article on the Indian poet’s thought was confined even 
more narrowly than Takakusu’s to an impartial exposition of his subject. 
What his real thoughts probably were can best be seen from an essay 
published twelve years later in which he argued that the opposition be¬ 
tween Eastern and Western civilizations (a major premise of Tagore’s 
message to Japan) was more apparent than real. In its place he suggested 
using the distinction between medieval and modern civilizations, and 
made no secret of his sympathy with modernity, which he identified 
with progress, activity, freedom, utility, science, industry, and democracy. 
One part of Anesaki’s conclusion to this essay, however, seemed almost 
to echo Tagore’s call for a blending of Eastern and Western character¬ 
istics: 

the activity of modem civilization is not entirely contradictory to the 
dignified composure of medieval civilization, and similarly the progres¬ 
sive activity of the Occident is not an irreconcilable antithesis to the 
contemplative attitude of the Orient. According to our view, those two 
are opposites united in basic principle, that is, the rich development of 
life aiming at the final goal of perfecting human life towards the divine.^® 
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Anesaki's emphasis on activity and repose — the basic rhythm in the 
ancient Chinese conception of alternation between the Yang and the 
Yin — shows a greater consciousness of time as an element in human 
life than Tagore's essentially static theory of the complementarity of 
Eastern spirituality and Western material civilization. Moreover, Anesaki 
proposed to accelerate rather than to resist the spread of modem civiliza¬ 
tion in Asia, in order that "civilization would be the common heritage of 
the whole of mankind." To achieve this end, he recommended that "Oc¬ 
cidentals should not regard civilization as their monopoly, nor Orientals 
put obstructions to its spread and expansion.” All in all, Anesaki was 
more confident than Tagore that the best in Asia’s religious heritage 
could survive in the modern age — perhaps because his own efforts to 
find eternal truths in the actual words and deeds of the Buddha had been 
so well received, both in Japan and at Harvard, where he had been visit¬ 
ing lecturer from 1913 to 1915.“*® 

A third stream of Buddhist activity, along with the continuation of 
popular Buddhism under temple priests and the rise of scholarly Bud¬ 
dhism at the universities, flowed in the various heterodox reform move¬ 
ments led by dedicated individuals. One such leader seized the occasion 
of Tagore’s visit to lambaste the old-style Buddhists whose influence he 
was combatting with his Shin Bukkyo (New Buddhist Movement). 
Takashima Beiho (whose activities included writing, book publishing, 
and leadership in such varied reforming activities as temperance, animal 
protection, and the use of Roman script) complained that "many Japanese 
do not understand his [Tagore’s] thought, which is not Buddhist, but 
Upanishadic, and yet the Buddhists made him their guest from beginning 
to end. Can you give him anything worthwhile?" he challenged his more 
orthodox'brethren.^® The leader of an offshoot of Shinshu Buddhism, 
Itte-en (The Fraternity of One Lantern), inculcating in its members 
piety, thrift, unselfishness, and service to others,** was favorably im¬ 
pressed by Tagore’s stress on spirituality: Nishida Tenko observed that 
Rabindranath’s experiences were much like his own, and declared that 
he, too, "would like to carry out in an appropriate manner the self- 
examination and the Way of life recommended by Tagore, the sage.” *® 
Nishida and his fraternity were possibly inspired by Christian as well as 
Buddhist traditions, for he had worked for some years in Hokkaido, 
where American Protestant missionaries were especially active. 

Christian leaders in Japan, members of a universal church, faced a 
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peculiar dilemma in establishing their faith among one of the world's! 
most acutely nationalistic peoples: to adapt too little to Japanese ideas* 
and institutions would brand Christianity as an unassimilable ‘‘hareign" 
religion, but to adapt too much would risk the churdi's subordination to 
the "national structure” and its non-Christian metaphysic. This problenr 
had arisen in embryonic form in the early seventeenth. century, when, 
after a few decades of rapid expansion under the patronage of feudal 
lords in western “Japan, Roman Catholic Christianity had been prohibited 
and brutally suppressed.^® The new Meiji government did not lift this 
ban until 1873. Thereafter, Protestant missionaries made numerous con¬ 
verts among the educated class; Roman Catholic missionaries were, more 
active in the rural areas. The government still remained on the- alert 
lest its own authority be undermined by the Christian movement. The re¬ 
fusal of Uchimura Kanzo, a converted samurai, who had studied in the 
United States, to bow before the newly issued Imperial Rescript on 
Education caused a nationwide scandal and dismissal from his teaching 
post in 1891; his vociferous pacifism during the Sino-Japanese and Russo- 
Japanese wars lent further credence to the suspicion that Christians were 
not loyal Japanese. 

Anxious to decrease their cultural dependence on Western Christian 
forms, many Protestant Christian leaders bent their efforts toward rooting 
their faith more firmly in Japanese traditions. Some of the more liberal 
churchmen sought points of agreement with reformed Buddhism,*"^ and, 
when Tagore arrived, welcomed him because of the general uplift he 
gave to the cause of religious piety, both Buddhist and Christian. For 
example, the Unitarian leader Uchigasaki Sakusaburd, educated at 
Tokyo University and Oxford, showed his keen interest in Tagore's visit 
by devoting two issues of his monthly Rikugd zasshi CCosmos Mag^ine} 
to discussions of the poet and his ideas. In addition to securing comments 
from fifty-five Japanese intellectuals for publication, in his July 1916 
issue Uchigasaki joyfully declared: "A tall and long-bearded old. poet 
made a great prediction for the intrinsic idealism of the East . . . Bud¬ 
dhism must put on new clothes, and Christian!^ must seek for its original 
spirit. If they fail to do so, the mind of the people will abandon religion 
more and more. Stop beating the drum on the street [a r^erence to the 
Salvation Army?] and wash your heart with the exquisite voice of 
Heaven: This is Tagore's message.” 

The Congregationalist leader Ukita Kazutami, editor of the very in- 
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fluential Taiyd (Sun) monthly, also showered praise on Tagore for his 
spirituality. Accepting the Indian poet’s claim to represent Eastern civili¬ 
zation, he contrasted him with the visiting American aviator. Art Smith, 
whose aerial acrobatics were then exciting the Japanese public. Smith 
probably saw little difference between the height of Mt. Fuji and the 
height of the Himalayas, thought Ukita: “However, Tagore’s thought 
contains something so lofty that even if Smith were to fly to the world 
of the moon or the world of the stars, he still could not attain to it. 
In this sense, I would say that the civilization of India possesses inde¬ 
structible worth.” Ukita had become a Christian at Doshisha Uni¬ 
versity and had later studied at Yale at a time when interest in the 
culture of India and in Congregationalist missionary work there was high. 
Whether or not his sympathy for Tagore derived from this source, it 
appears from his comment and Uchigasaki’s that those Japanese Chris¬ 
tians best able to appreciate Tagore’s message were those whose theology, 
acquired in the West, was closest to the Unitarian Hinduism which 
Tagore had imbibed from his father and his father’s teacher, Rammohun 
Roy.«® 

Blending in with the prevailing Buddhistic piety and taking on an 
Asian coloring was one means of adapting Christianity to Japanese con¬ 
ditions. Another was to link it with the more universal elements in 
Confucian and Shinto thought. This path was taken by the eminent 
Congregationalist convert and pastor, Ebina Danjo, whose early educa¬ 
tion had been Confucian.®^ Especially sensitive to the nationalist charge 
that good Christians could not be loyal Japanese, Ebina tried to identify 
Jehovah with the Shinto god of creation in order to show that Christianity 
was only the natural next stage in Japan’s long religious evolution. He 
was no narrow chauvinist, however, and he commended Tagore in 1916 
for opposing aggressive behavior in modem nations. All the same, Ebina 
rejected Rabindranath’s assertion that Eastern civilization was peace- 
loving, and Western civilization warlike. “Animal instincts are shared by 
both East and West,” he rejoined, “and it is a prejudiced view to say that 
they are associated only with Western civilization.” Direcdy contradicting 
Tagore’s belief in the cultural and spiritual unity of Asia, the Christian 
pastor declared that Japan’s history was much more like the histories of 
such modem European countries as Germany, France, and England than 
it was like the history of India or China — both very large countries with 
ancient civilizations. “We cannot argue this problem only from a geo- 
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graphical viewpoint,” he contended. Following a train of thought similar 
to that later expressed by Anesaki, Ehina concluded that Japan's future 
lay with the progress of modern civilization: 

The dominant trends in the world today are determined by the influ¬ 
ence of civilization, which is reforming the world day by day. The poet 
Tagore says not a word on this point. A hundred years from now we shall 
have a civilization containing both East and West, but we shall never 
see the ruin of Western civilization and the rise of Eastern civiliza¬ 
tion ... It is accordingly incorrect to divide civilization into tw'O parts. 
East and West. It is more accurate to divide civilization into the new 
and the old.®® 

Although most Christian leaders hoped somehow to harmonize their 
religion with Japanese nationalism,®^ at least one seemed prepared to go 
the whole way with the “national structure” and its purposes. Sugiura 
Sadajird, a graduate of the Episcopal Divinity School of the University 
of Pennsylvania, held in 1916 a number of posts: professor at the Im¬ 
perial Staff College, member of the standing committee of his church's 
Tokyo diocese, lecturer on philosophy at Rikkyo College, and music tutor 
to a princess of the imperial family. Closely identifying himself with the 
national Establishment, he roundly condemned Tagore's message as 
harmful to the Empire’s rise to world power: “I do not agree with his 
ideas. I prefer activism. If we accept material civilization gratefully, we 
have nothing to fear from it. The main point is that everything depends 
on the spirit of the people. I think that if we follow what Tagore says, 
our country will be ruined. Yes, Tagore is the representative of a ruined 
country. Our people must resolve to try to compete in the worldwide 
struggle for existence.” ®* 

Taken as a group, these Buddhist and Christian leaders voiced three 
different reactions to Tagore's message. Those who praised it were 
Buddhist priests who had visited India and Christian pastors who ad¬ 
mired India's spiritual outlook. The most eminent commentators in the 
two communities, however — Anesaki the Buddhist and Ehina the 
Christian — agreed in rejecting Tagore’s assumption that spirituality was 
Asian and materialism Western, and substituted for this geographical 
division a global movement from medieval to modern civilization in 
which Japan was rightly taking part. Yet a third view, represented by the 
militant Sugiura, was that the Indian poet’s passive spiritual attitude was 
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unsuited to the Japanese people. These last two objections to his ideas — 
one being that they were too Eastern, the other that they were not suffi¬ 
ciently Japanese — recur among the criticisms expressed by those Japa¬ 
nese scholars whose main concern was with various branches of academic 
philosophy. 


Philosophers 

Thanks to the rapid development of modern universities (the imperial 
ones modeled on German universities, die private ones on their English 
and American counterparts), Japan had by 1916 a number of highly 
trained and specialized academic philosophers able to consider Tagore’s 
message from a variety of viewpoints. The study of philosophy in Japan 
was an honored tradition as old as Prince Shotoku’s investigations of 
Buddhist and Confucian texts, and soon after the Meiji leaders threw 
open Japan's doors to the West her scholars began scouring Europe and 
America for philosophical ideas. At first English utilitarianism and 
American pragmatism, then French social thought enjoyed the greatest 
popularity. Then from 1890 onward German academic philosophy grad¬ 
ually gained the ascendancy, its more abstract, systematic, and idealistic 
tendencies combining well with rejuvenated Buddhist and Confucian 
intellectual traditions. 

The influence of German idealism proved especially strong in the 
study of ethics. The relation of the individual to his society seemed a 
critical problem to young Japanese intellectuals in a period when the 
growing demands of the state seemed to threaten the right of the indi¬ 
vidual to adopt an independent ethical standpoint. Natsume Soseki had 
objected to this tendency in his student days: “Do we go to the toilet or 
wash our faces for our country?” he asked his fellow students.®® In 1916, 
Soseki held the position of literary editor of the Tokyo Asahi, and assist¬ 
ing him was . a young philosopher, Abe Jiro, whose Santard no nikki 
(Diary of Santard), a series of reflections on the personal quest for ethical 
and religious truth, was then a best seller.®® Abe had read Kant and 
Nietzsche while at Tokyo University, and in 1916 published a transla¬ 
tion of Theodor Lipps’s Fundamental Problems of Ethics. Tagore’s gen¬ 
eral emphasis on moral issues appealed to him, and he commented sym¬ 
pathetically: “I admired the fact that, unlike other visitors, he was pre- 
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pared to find something [worthwhile] in Japan, and to give something to 
Japan/’ Abe only regretted that Tagore had not yet escaped from the 
leading strings of the aristocracy, and hoped he would move more freely 
among the people in different parts of Japan 

Abe had been raised in a Confucian and Christian atmosphere at 
home, but the younger ethical thinker Watsuji Tetsuro was more deeply 
influenced by Buddhist philosophy. He was to become an ethical thinker 
of the first rank and the foremost historian of Japanese ethical thought. 
Teaching at die Tokyo Higher Normal School in 1916, he had already 
published studies of Nietzsche and Kierkegaard. “There are many points 
on which I agree with him,” he said of Tagore’s Tokyo University lec¬ 
ture. “1 was thankful for the kind and encouraging words he has for 
Japan. I find his writings spiritual, but not superficial.” 

Behind the ethical personalism of Abe and Watsuji lay the direct 
inspiration of a Westerner who had taught them both philosophy at 
Tokyo University since 1893. This was Raphael von Koeber, a Russian 
of German-Swedish extraction, who had studied music under Tchaikov¬ 
sky and written his doctoral thesis at Heidelberg on Schopenhauer. Al¬ 
though von Koeber’s life has not yet found the biographer it deserves, it 
seems probable that his motivation for coming to teach in Japan was 
connected with an interest in Buddhist philosophy born of his study of 
Schopenhauer. “What impressed his students so greatly,” writes a recent 
authority, himself a Westerner teaching philosophy in Japan, “was not 
so much his philosophy (he had no real system), nor his wide erudition, 
but his arresting manner. He was an artistic type of sage-philosopher, 
who incarnated the almost mystical ideal of a tutor.” Their admiration 
of such a teacher no doubt predisposed Abe and Watsuji to look favorably 
on Tagore, who also appeared in Japan as an artistic sage-philosopher with 
an arresting manner. 

The dominant influence on philosophers of this period was neither 
Nietzsche nor Schopenhauer, but the more systematic and technical 
Kant, as interpreted by German Neo-Kantian§. One of the first Japanese 
to earn his doctorate in philosophy in Germany, Kaneko Umaji, returned 
in 1894 to teach at his alma mater, Waseda University, and thereafter 
frequently commented on the intellectual issues of the day. It seemed 
natural that he should be asked to contribute to the volume Set Tagoru 
(Tagore, the Sage), prepared in honor of the poet’s visit by a group call¬ 
ing itself The Society for Educational and Scholarly Research. Kaneko’s 
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main contribution was to sum up the two kinds of reaction in Japan to 
Tagore s ideas: "On the one hand, there are those Japanese who admire 
Mr. Tagore without having any understanding of his thought; they re¬ 
gard Tagore as though he were a saint or a wise man. On the other hand, 
there are those who think that Tagore’s thought is unoriginal and is just 
the same as that in the traditional Upanishads of India, and they there¬ 
fore believe they have nothing to learn from him.” Kaneko himself indi¬ 
cated that he belonged in the second camp, for he cohcluded: "The 
most important thing about him is that he is a poet par excellence.” 

Kant’s principal exponent in Japan, Kuwaki Genvoku, concentrated 
his attention on epistemology, insisting that the problem under discus¬ 
sion and the terms used in dealing with it be clearly defined. He held 
in 1916 the chair of philosophy at Tokyo University, the most senior 
position in his field, having studied in Germany and been awarded the 
Japanese government's honorary doctorate and Fourth Class Order of 
Merit. Asked for his impression of Tagore’s lecture at the university, he 
replied succinctly: "His voice and his words were beautiful,” clearly indi¬ 
cating that he did not care to discuss the poet’s ideas.®^ A perceptive his¬ 
torian of modern Japanese philosophy later wrote of Kuwaki: "No phi¬ 
losopher can be compared with him for impartial criticism and warm 
sympathy for every thought and matter. He seems to be more interested 
in relishing the good in all ideas than in fighting for his advocacy of any 
particular idea.” Given this sympathetic temperament, the fact that 
he had nothing at all to say about Tagore’s message suggests that he 
could not agree with it, for he would presumably have said so if he did, 
and would have preferred silence to criticism if he did not. 

Kuwaki’s predecessor in the chair of philosophy at Tokyo University, 
Inoue Tetsujiro, spoke out emphatically against Tagore’s message to 
Japan. Inoue had studied for six years in Germany, but his early ground¬ 
ing in Confucianism remained the foundation of his thought, and his 
best work dealt with Chinese Neo-Confucianism in a manner which 
showed the influence of German idealism on his thinking.®® Inoue was 
an enthusiastic supporter of the government’s attempts to create a national 
morality from Confucian and Shinto ideas, and wrote the official inter¬ 
pretation of the 1890 Imperial Rescript on Education, led the 1892 at¬ 
tack on Christianity as an un-Japanese religion, and as a member of the 
Textbook Investigation Council worked vigorously for the compilation 
of patriotic school texts in the period 1908-1911. Other professors re- 
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garded Inoue as an official scholar Cgoyo) who articulated the opinions 
of government leaders.®^ His considerable experience as a critic of dan¬ 
gerous thoughts certainly qualified him to speak his mind on Tagore’s 
message, but the fact that he wrote two separate articles on that subject 
does suggest that someone may have been prompting him from behind 
the scenes. 

“His voice is like the song of a ruined country.” Inoue complained, 
and the content of Tagore’s lecture only confirmed this impression for 
him. “Tagore wants to reverse the current of civilization; I do not want 
this opinion to spread,” he declared peremptorily.®® In his second article, 
Inoue repeated his objection that Rabindranath was a man from a de¬ 
feated country, and stated his reasons for resisting whatever influence 
the Indian poet might be exercising on the minds of the Japanese intel¬ 
lectuals. He particularly disliked the fact that Tagore seemed to be cursing 
science, since in Inoue’s view Japan owed her position in the world to 
the adoption of science and European civilization, while China and India 
had not made equivalent progress because they had not cultivated science. 
There was only one point on which Inoue found Rabindranath’s ideas 
acceptable: “Science is necessary in order to reach human goals but 
science is not the goal itself. So I cannot help agreeing with the great 
emphasis which Mr. Tagore placed on humanity.” Nevertheless, he re¬ 
gretted that he did not find in the Indian poet’s “thought any ideas 
which promote the welfare of society or of the nation.” He therefore 
concluded: “We do not accept this negative attitude of Mr. Tagore. As 
the people of a rising nation I think we should make every effort espe¬ 
cially to exclude the Indian tendency toward pessimism and dispirited¬ 
ness.” ®« 

Working on the same lines as Inoue, but with a greater interest in the 
relevance of Hegel’s thought to the philosophy of Japan’s “national struc¬ 
ture,” Kihira Masayoshi developed further Inoue’s stress on loyalty to 
the state. His rather mystical, nativistic tendency even led him to con¬ 
clude one of his serious books on philosophy with the emphatic state¬ 
ment: “Z am a Ja'panese.'* ®^ Lecturing in philosophy at the National 
Studies University CKokugakuin) in 1916, Kihira commented tersely on 
Tagore: “I am exceedingly amazed at the grand welcome given him.” *® 

At the opposite pole from these ultraconservative philosophers of na¬ 
tionalism stood the liberal professor of political history and political 
theory at Tokyo University, Yoshino Sakuzo, one of the country’s most 
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ardent and effective advocates of representative government. Yoshino 
had spent three years in China as tutor to the family of General (later 
Prime Minister^ Yuan Shih-k’ai, and another three years studying in 
Europe and America. After his appointment as professor in 1913 he 
published frequent articles on international politics. His manifesto, “On 
the Meaning of Constitutional Government and the Methods by Which 
It Can be Perfected,” which appeared in the January 1916 issue of Japan’s 
leading monthly, had already marked him as the mentor of the liberal 
movement.®® While Inoue Tetsujiro rejected Tagore’s ideas as dangerous 
to the rising power of Japan, Yoshino disliked them for quite different 
reasons. “It was as if one were listening to beautiful music,” he wrote of 
Tagore’s lecture at his university. “But as for the content of his lecture, we 
could not admire it very much.” Yoshino’s deliberate use of the plural 
“we” suggests that he spoke on behalf of Japan’s liberals, to whom it must 
have been obvious that the Indian poet’s attempts to revive Asian spiritual 
values and to resist the spread of modem Western forms of government 
were not going to advance the cause of parliamentary democracy in Japan. 

Yoshino's political philosophy derived of course from English and 
American sources."^^ The influence of Anglo-American thought on Japa¬ 
nese thinking had waxed and waned during the half-century since the 
beginning of the Meiji era. The great reformer Fukuzawa Yuldchi, with 
his motto of “independence and self-respect,” his pioneering work in 
journalism and education, and his encouragement of business as a career 
did much to popularize Anglo-American utilitarian attitudes during the 
“enlightenment and civilization” decade. The “counterreformation” of 
1889-90 then helped shift the emphasis away from English and Ameri¬ 
can and toward German thought, but in the decade after the Busso- 
Japanese war the pragmatist school of William James and John Dewey 
attracted wide attention, with Waseda University its central base and 
the Waseda professor Tanaka Odo its chief spokesman. 

Tanaka had studied in the United States from 1890 to 1899. Like his 
mentor, John. Dewey, he wrote frequently and discursively on the prob¬ 
lems of his time, and Tagore’s visit stimulated him to produce one essay 
in 1915 and two in 1916 criticizing the Indian poet-philosopher. Tanaka’s 
general philosophy was a pragmatism tinged with what he termed “ro¬ 
mantic utilitarianism.” An ardent defender of “modern civilization,” he 
considered its philosophical basis to be man’s consciousness of himself 
as the center of all things, and its primary vehicles to be science On the 
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realm of sense-experience) and democracy (in the realm of human rela¬ 
tions). Constant "reinterpretation” in these two spheres, he believed, 
would lead to the eventual unity of all minkind. "This modern civiliza¬ 
tion,” Tanaka asserted, "is in fact the best in every respect of all civiliza¬ 
tions thus far produced by men, and its intention is incomparably more 
spiritual than any other.” 

Tanaka’s criticism of Tagore’s message followed logically from this 
position, and the similarity between his views and those of American 
critics during the poet’s lecture tour that same autumn revealed how 
strongly Tanaka’s thinking had been influenced by his long stay in the 
United States. "You misunderstand Western civilization,” he told the 
poet in his article in the September 1916 issue of Japan’s leading 
monthly, Chuo koron (The central review). "You praised the power of 
love, but if we are to realize this idea, what instrument have we except 
science?” Tanaka drove his point home with a sweeping generalization: 
’When I compare the civilization based on science with the civilization 
based on religion and art, it seems to me that the former is more spiritual 
than the latter; I cannot believe that the former is more materialistic.” 
Tagore was therefore leading India in the wrong direction, Tanaka 
charged: "I regret to say this to the propagandist of transcendentalism, 
but the worst thing for India is the very existence of transcendental- 
ism. 

In October, Tanaka returned to the charge with another article, satiri¬ 
cally entided, "Tagore Came, and then Went.” As this was one of the 
last comments to be published in Japanese on the Indian poet’s 1916 
visit, Tanaka was able to sum up its import after most other observers 
had had their say. In the first place, he declared, Tagore had not prop¬ 
erly understood either the past history or the present civilization of 
Japan: "When he discussed our country’s past, he overestimated the 
influence of Buddhism; and when he discussed our country’s present 
condition, he expressed his abhorrence of European influence without 
sufficient reason.” 

In addition to his ignorance of Japan’s actual condition, Tagore repre¬ 
sented a "ruined country.” Rather than learn from him, Japanese intel¬ 
lectuals, "as the representatives of an advanced country of modem civili¬ 
zation,” were in a position to teach him. “It is beyond question,” Tanaka 
continued, "that before entering the course of modern life we have long 
since given up as useless what Tagore gave us or could give us.” Japan’s 
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modern civilization was more truly spiritual than India’s traditional civili¬ 
zation, because it satisfied more adequately man’s need to grow and to 
cooperate with his fellow men. Thus, “From the standpoint of modem 
civilization or modem life, my opinion is based on deeper [human] needs 
than is Tagore’s. . . . We are living in the midst of modem civilization, 
which we cannot neglect or avoid, and we are living more freely and 
more fully than the Indian people. Tagore’s visit has been a failure be¬ 
cause he had neither understood these things, nor did the Japanese who 
welcomed him help him to see the true nature of Japan’s modern civiliza¬ 
tion.” He concluded: “We parted from one another without any spiritual 
contact in the true sense of the term. We were disappointed with Mr. 
Tagore, but I think he was even more disappointed with the Japanese.” 

While Tanaka was impressed with the freedom he enjoyed as a citizen 
of independent and modernizing Japan, another Japanese philosopher- 
critic was acutely aware of how limited and fragile that freedom was and 
feared that Tagore’s advice, if accepted, would diminish his personal 
freedom even further. Tanimoto Tomi had made a brilliant record as 
professor of education at Tokyo University and had received from the 
government the coveted honorary Ph.D. for his successful study-tour of 
European and American educational institutions. Then in 1912 his 
career was suddenly ended. He was dismissed from his professorship for 
having dared to criticize the way the nation’s most honored military hero. 
General Nogi, had lived up to the traditional samurai code of loyalty 
unto death by committing hara-kiri on the day of the Emperor Meiji’s 
funeral. Living in retirement near Kyoto in 1916, Tanimoto could only 
follow Tagore’s activities through newspaper accounts. His first reaction 
was that the Indian poet’s advice was “only a commonplace in Japan,” for 
it reminded him of the well-worn slogan: “Japanese spirit; Western tech¬ 
nique,” which traditionalists since the middle nineteenth century had 
used to limit the influence of modern Western ideas. Tanimoto’s criticism 
of General Nogi had shown him to be stoutly opposed to traditionalist 
attitudes, and he was justifiably annoyed at Tagore for encouraging their 
revival.'^® 

Picking up his morning paper on September 3, 1916, Tanimoto found 
that Tagore, on the eve of sailing from Yokohama for the United States, 
had denounced the Japanese for allowing their government to mold their 
ideas. Tanimoto at once noted that this criticism was inconsistent with 
Rabindranath's previous stress on the revival of traditional values, and 
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that same day wrote an article on “Tagore’s parting words” which pene¬ 
trated to the core of the contradiction in the Indian poet’s statements. To 
begin with, he completely agreed with Tagore that there was a tendency, 
especially among scholars and educationists, “to consider the govern¬ 
ment to be omnipotent and to follow it blindly.” However, he strongly 
disagreed with Tagore’s warning that the Japanese should cling to the 
traditional civilization inherited from their ancestors: 

In my own view, one central characteristic of the spiritual civilization 
which we have inherited from our ancestors is the habit of looking up 
to the government officials and looking down on the people. If one is 
independent and self-respecting in his statements, then he is accused of 
being insubordinate and is regarded as a criminal and a traitor. If we 
follow Tagore, and try henceforth to keep our spiritual civilization, then 
we will not be able to get rid of this traditional weakness of following 
the government blindly, as he accused us of doing, and must remain 
forever without individuality, liberty or originality. This is why I have 
opposed the popular trend, and cry for reforms in education, morality 
and religion, and this is why I cannot agree with the easy manner in 
which such a foreign guest as Tagore has been greeted in Japan.'^^ 

Speaking from his own bitter experience as a victim of Japan’s military 
form of spirituality, Tanimoto concluded with the sincere hope that if 
Tagore came a second time to Japan he would live the pure and dream¬ 
like life of a poet, and not give superficial lectures which only hindered 
the strenuous efforts the Japanese were making to reform their traditional 
customs and manners.’® 

Tagore's appeal for a revival of “spirituality” thus touched only two 
Japanese philosophers, Abe and Watsuji, both of whom had been 
strongly influenced by German idealism and by their Russo-German 
teacher, Raphael von Koeber. The Neo-Kantians Kaneko and Kuwaki 
refused to take his message seriously, while the nationalist philosopher 
Inoue denounced it as dangerous, just as the Christian Sugiura had. The 
pragmatist Tanaka rejected it as contrary to the worldwide progress of 
modern civilization; so did the Buddhist Anesaki and the Christian Ebina. 
It remained for Tanimoto to elaborate what the liberal thinker Yoshino 
only implied: that the revival of traditional spiritual values in Japan 
could lead directly to tighter state control over individual action and 
thought, an ominous development which Tagore himself dreaded, but 
nevertheless unwittingly encouraged. 
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Japanese Attitudes toward India 

For many Japanese the chief significance of Tagore's arrival in Japan 
lay not in the message he sought to deliver hut in the fact that he had 
brought it from India. His visit evoked expressions of sympathy for India 
and its culture from a few Buddhist and Christian leaders. Conversely, 
several Christians, as well as secular philosophers critical of Tagore’s 
message, argued that India, a conquered country, had been ruined by 
the very spiritual civilization that Tagore wished Japan to adopt. A num- 
her of other intellectuals interested in increasing Japan's influence in 
Asia were prompted by Tagore’s presence and statements to consider the 
prospects for closer relations with India. 

Pan-Asianism was in 1916 by no means the dominant motif it was to 
become for Japan in the days of the East Asian Co-Prosperity Sphere 
a quarter of a century later, but the idea that Japan could unite and lead 
the rest of Asia was by no means a new one. Probably the first Japanese 
to dream of conquering India was the great general Hideyoshi, who wrote 
to his wife in 1592 at the outset of his unsuccessful Korean expedition: 
“All military leaders who shall render successful vanguard service in the 
coming campaign in China will be liberally rewarded with grants of ex- 
tensive estates near India, with the privilege of conquering India and 
extending their domains in the vast empire.” For two and a half cen¬ 
turies Hideyoshi’s successors, the Tokugawa rulers, kept Japan isolated 
from the outside world, but the opening of the coutnry in Meiji times 
saw a resurgence of the hope of carving out an empire on the Asian 
mainland once more, beginning with Korea. A serious rift within the 
oligarchy occurred over the Korean issue in the 1870's, the conservative 
majority of the leaders opposing overseas expansion as premature. As 
Japan's strength increased, however, and as China’s power over her out¬ 
lying tributaries declined, the temptation to conquer these neighboring 
areas proved irresistible. In the context of contemporary European im¬ 
perialism in Africa, Southeast Asia, and China itself, Japan's annexation 
of Taiwan, the Liaotung Peninsula, Korea, and the German territories 

in Shantung and the South Seas seemed only natural, indeed, "progres- 

• » 
sive. 

Within Japan a small group of ultranationalists urged still further ex- 
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pansion, essentially on ideological grounds. Japan’s national mission, 
they argued, was to extend to the whole world the blessings of '*the 
Imperial Way” Qkodd^. Under the charismatic leadership of the Fu¬ 
kuoka samurai Toyama Mitsuru, various patriotic societies were founded 
to press this aim, the most famous being the Amur River Society (Ko- 
kuryukai, also translatable as Black Dragon Society). By threatening and 
assassinating mpderate politicians, Toyama’s fanatic followers exerted 
considerable pressure on the government, whose interests they also 
served by sending spies to the mainland and by cultivating unofficial 
contacts with leaders of potential rebellions there. Toyama’s men had 
given aid and comfort to Sun Yat-sen before China’s 1911 Revolution, 
and in 1915 Toyama sheltered in his own house an Indian revolutionary, 
Rashbehari Bose, who claimed he had thrown the bomb that almost 
killed the Viceroy, Lord Hardinge, in 1912. So great was Toyama’s 
influence that the government had to apologize to the British Ambas¬ 
sador for not daring to send police into Toyama’s house to extradite 
Bose.®® 

At the heart of the pan-Asian ideology of these dedicated ultranation¬ 
alists was a belief in the superior spirituality of Oriental civilization which 
on the surface appeared virtually identical with Tagore’s. Consider, for 
example, the phraseology used by Uchida Ryohei in 1917, w'hile the 
nominal head of the Amur River Society, proposing an alliance of Japan, 
China, and Russia against the Western powers: “Mr. Uchida sees Ori¬ 
ental civilization still shackled in the bonds of materialism and observes 
that material civilization alone will not save a nation which is hastening 
towards ruin. Widiout the support of Japan, whose civilization is the 
antithesis of Western civilization, how can Russia hope to deliver her¬ 
self?” Uchida was particularly interested in Russia since he had studied 
there and had used his knowledge to advantage when the Amur River 
Society was pushing for war with Russia. Turning his attention to Chi¬ 
nese politics after the 1911 Revolution there, he framed in 1914 the 
“Memorandum for a Solution of the China Problem” which anticipated 
the Japanese government’s bid to take over her larger but weaker neigh¬ 
bor in 1915. India, geographically more remote than Russia or China, 
remained a much more distant target for Japan’s pan-Asianists, but they 
foresaw that British rule there could not last forever and so kept a watch¬ 
ful eye on the situation. 

The arrival of Rabindranath Tagore, India’s most fapious citizen, pre- 
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sented the ultranationalist pan-Asianists with both an opportunity and 
a problem. His sympathetic utterances about Japan and his criticisms of 
European imperialism suggested him as an ideal leader of a pro-Japanese 
independence movement in India. The problem was that Tagore not 
only expressed no interest in such a collaboration, he also publicly de¬ 
nounced nationalism and militarism, whether European or Japanese, and 
upheld a nonpolitical and purely spiritual concept of Eastern civilization. 
It must have been a trying experience for Japan’s pan-Asianists as they 
pondered whether or not they should take seriously the Indian poet’s 
exhortations to their country to apply her "Eastern mind” and her "spir¬ 
itual strength” to fulfilling “the mission of the East.” 

The Herald of Asia, a Tokyo weekly written in English for foreign 
consumption, decided to accept Tagore’s message as a clear endorsement 
of Japan's aspirations in Asia: 

We could not, even if we wished, prove false to the ideals of Asiatic 
civilization — ideals which w’e arc proud to share with the peoples of 
India and China and other countries of the continent. In this respect all 
peoples of Asia are bound together by ties that lie deep in the sub-con- 
scious domain of their life and aspirations. . . . The spiritual solidarity 
of Asia is a reality full of promise for the future course of history and 
civilization.*^ 

Zumoto Motosada, owner and director of the Herald of Asia and the 
probable author of this editorial, was a man of long experience as a 
public relations officer for the Japanese government. Using the masterful 
English he had acquired from his American missionary teachers at the 
Sapporo Agricultural College, he founded in 1897 the first English- 
language newspaper published by a Japanese. In 1906, with the encour¬ 
agement of Prince Ito, Japan’s de facto governor in Korea, he took over 
the Seoul Press from an English owner, and in 1909 opened the Oriental 
Information Bureau in New York City. The Herald of Asia, founded 
in 1916, was-short-lived, but this editorial praising Tagore served its pur¬ 
pose, for it was quickly sent to Calcutta and reprinted in India's leading 
monthly newsmagazine, the Modem Review, creating a favorable, al¬ 
though misleading impression of the reception of Tagore’s message in 
Japan.*® 

Pan-Asianists writing only for Japanese consumption were more cau¬ 
tious in their appraisals of Tagore’s Asian ideal. The restrained hopes 
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of those in close touch with the government were expressed in an article 
in the Chud koron by the director of the semiofficial Japan-India Asso¬ 
ciation, a member of the Tagore Welcoming Committee: 

We deeply respect and sympathize with Tagore's motives in seeking 
to console himself somewhat for his inability to do anything about the 
downfall of his mother country, and we deeply respect and sympathize 
with him for admiring Japan and for seeing in it the light of his own 
ideals. 

For this reason we make bold to hope that the Japanese, inasmuch as 
they have already come in contact with Tagore’s beautiful voice and kind 
face, and have responded in unison to his ideals, will arouse themselves 
on behalf of Eastern Asia, working to realize these ideas in Tagore’s 
stead and in place of the Indians. 

At the same time, we make bold to hope that Tagore, inasmuch as he 
has already recognized that he must rely on Japan, and believes that the 
East must arise, will cooperate for years to come with the Japanese — 
and especially that he will become the prime mover leading the intel¬ 
lectual world of the future India, reaching the true intellectuals and 
men of vision, many of whom are still unknown to the public, and are 
genuinely striving for the development, leadership, and reform of the 
Indian people, both spiritually and materially. Finally, we hope he will 
dedicate himself to the progress of mankind.*^ 

To say that the Japanese people had ‘‘responded in unison” to Tagore’s 
message was a polite exaggeration. A more realistic report appeared in 
the most influential organ of Japan’s ultranationalist thinkers, the fort¬ 
nightly Nippon oyohi Nipponjin CJapan and the Japanese), which fol¬ 
lowed the poet’s visit closely, albeit with growing disillusionment. Its 
May 15 issue noted: ‘‘Mr. Tagore is not coming to Japan with any po¬ 
litical purpose, but when we contemplate the awakening of the East, 
we cannot help feeling that [as Confucius said], ‘To have friends coming 
from distant places, is this not delightful!^ ’ ” The June i issue quoted 
approvingly Rabindranath’s statement: “Japan is the only constitutional 
government in the East, and the light of Japan is illuminating India. I 
want to know how the Japanese people have reached this advanced 
stage.” In order not to raise his readers’ hopes too high, however, the 
editor reminded them that “England [sic] has given him the Nobel Prize, 
and a knighthood as well.” The next number carried an article warn¬ 
ing the public: “You cannot expect to find desperate struggle or effort 
or great activity in Tagore’s thought; if you discover a profound and 
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subtle feeling in his poems, then you must he satisfied with that/’^** 

Japan and the Japanese lapsed into a significant silence after the In¬ 
dian poet delivered his Tokyo University lecture, and did not resume 
its commentary on him until he had sailed for the United States. Then 
it passed a stem judgment on his visit: ^'Frankly speaking, his philo¬ 
sophical ideas and their influence during his three months’ stay in Japan, 
have been, we regret to say, very weak. This is disappointing both to 
our countrymen and to him." Looking momentarily on \he bright side, 
the ultranationalist organ noted that Tagore was indeed an Indian pa¬ 
triot, "and we cannot overlook the fact that he has made some contribu¬ 
tion to the mutual understanding of Japan and India, bodi politically 
and implicidy. . . . We can never imagine the independence of India, 
but if India has the same important mission as Japan has in relation to 
the prosperity of the Orient, then the mutual understanding of our two 
nations will be the most important result of his three months* stay in 
Japan. We cannot deny that Tagore has disappointed us," the journal 
concluded, “but in the above respect his contribution will go down in 
the history of Japanese-Indian relations.” 

Their disappointment with Tagore did not prevent several Japanese 
intellectuals from voicing strong support for Indian nationalist aspira¬ 
tions. Mitsui Koshi, the waka poet and right-wing journalist associated 
with Japan and the Japanese, commented: “Rather than simply ex¬ 
pressing my respect for Mr. Tagore, I would like to mention my regard 
for Mr. Tagore as a means of sympathizing with today’s India. I would 
like to believe that Mr. Tagore would really be pleased at this.” A 
younger waka poet, Tomita Saika, a translator of Whitman and Edward 
Carpenter into Japanese, asserted in fluent English: “To all India’s dis¬ 
appointment our appreciation of this great neighbour is too far from 
her heart’s desire. Though Tagore and his countrymen live under the 
tropical sun their hearts are always in the bitterness of [the] cutting 
north wind. Let them enjoy their own nature! India wants her entire 
liberty. . . . She must belong only to herself.” Indicating his independ¬ 
ence of the establishment and his indifference to Tagore’s ideas, Tomita 
(later known as a socialist]) added: “I prefer just a mere silence on his 
message to [a] thousand vacant diplomatic words poured from the lips 
of our crocodile-sympathetic politicians, professors, priests, bookmakers, 
trumpet-blowers, drum-beaters and what not.” A right-wing Waseda 
professor specializing in colonial politics, Nagai Ryutard (who was to 
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become Japan’s ambassador to the Nanking puppet government in 1942) 
declared of Tagore; *liis statements and lectures betray defects common 
to Indians and make it plain that he is not the pioneer who will be able 
to build up a new India. He says he loves Japan, but as yet he does not 
understand Japan, especially the new Japan. Those who cannot under¬ 
stand the new Japan will not be able to build up a new India. In a word, 
I think he is only a poet.” Finally, a Keio professor who had actually 
been arrested in India because he was agitating for Indian independence, 
Kanokogi Kazunobu, admired Tagore as an artist, but concluded sadly: 
“If there is anything to learn from him, it is his beautiful personality, 
and the beauty which his personality embodies.” Tagore, he lamented, 
was “the beautiful flower of a ruined country.” 

‘The beautiful flower of a ruined country” — this was not Kanokogi’s 
view alone, for nine other Japanese noted that India was horohiru: ruined, 
lost, destroyed, or, to use the most common meaning, deceased.®* Proud 
of Japan’s independent status and her rise to equality with the world's 
great powers, these intellectuals looked down on India as a pitiful coun¬ 
try that had lost out in the struggle for survival. And yet other Japanese 
looked up to Tagore, and therefore to some extent to the country that 
had produced him, because he had won from Europe its highest cultural 
prize, thus vindicating the honor of the whole of Asia. One young artist, 
Hirasawa Tetsuo, described his excitement in 1913 when the Nobel 
Prize w'as awarded to the Indian poet, because this made it diflicult for 
the Americans among whom he was studying at the Art Institute of 
Chicago to laugh at Orientals as they had been doing.®* This same pride 
in Asian culture moved another intellectual to explain in a letter the 
basic reason for the unprecedented popular welcome Tagore had re¬ 
ceived in Japan: 


To think that among the Orientals whom the Europeans are inclined 
more or less to despise in matters relating to the mind there should be 
one who has raised himself to a worldwide tame never dreamt of by 
Orientals, is no doubt at once flattering and elating to the Japanese, and 
a large part of the enthusiasm with which Tagore is received on his 
present visit to us, I am inclined to attribute to this. The Japanese who 
thought that things Oriental are already out of date have found in Tagore 
an example of hc-w even Orientals can be the subject of respect, if not 
worship, throughout the world, and in this sense the Japanese have rea¬ 
son to be grateful to Tagore,®* » 
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This unsigned letter articulated the purely cultural pan-Asianism 
which Tagore himself had sought to cultivate in Japan. In contrast, a 
number of intellectuals Concluding two professors who later rose to high 
positions in the government of Japanese-occupied China) judged India 
by a strictly political yardstick, condemned it as "ruined,” and therefore 
rejected Tagore's message as the epitome of that disinterest in political 
matters which lay at the root of India's submission to British rule. Yet a 
third school of thought on India and Asia combined cultural and politi¬ 
cal concerns in varying proportions. In this middle area there was room 
for a variety of views and misunderstandings. The English-language 
Herald of Asia could cheerfully endorse Tagore's message while ignor¬ 
ing his criticism of Japanese nationalism, and the editor of the ultra¬ 
nationalist Japan and the Japanese could disparage Tagore's ideas and 
be distinctly pessimistic about India's future. Most significantly, the di¬ 
rector of the Japan-India Association, while seeming to agree with Ta¬ 
gore, emphasized that he would have to "rely on Japan” to realize his 
ideals. Thus the spiritual ideals of Japan’s most influential pan-Asianists, 
though clothed in a rhetoric remarkably similar to Tagore’s, could and 
did lead to the aggressive military action on the Asian mainland from 
which Tagore was to recoil in horror two decades later. 

Summing Up 

The numerous opinions on Tagore and his message published in Japa¬ 
nese periodicals exhibit a kaleidoscopic variety. Writers, religious leaders, 
philosophers, and pan-Asianists used the appearance of the Indian poet- 
philosopher in their midst as an occasion for setting forth their own views 
on the issues he raised in their respective spheres. By no means all the 
leading intellectuals of the day put their reactions into print. Among the 
writers, for example, Mori Ogai and Nagai Kafu; among the religious 
leaders, Japan’s foremost Christian, Uchimura Kanzo; among the phi¬ 
losophers, the top-ranking Nishida Kitaro — these and others less great 
remained silent. They may well have felt what the famous waka poetess 
Yosano Akiko wrote with characteristic frankness: “As I have not read 
any of Tagore’s writings, I have nothing to say.” But a number of 
acknowledged leaders in their respective fields did speak out, and the 
very diversity of their opinions is an index of the healthy state of intel¬ 
lectual life in this period of Japan's modern history.®® 
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Within each of the four groups surveyed those favoring Tagore’s ideas 
were in the minority. Among the writers, those most pleased with the 
Indian poet were those best acquainted with the English and American 
romantic traditions by which Tagore himself had been considerably in¬ 
fluenced. For the religious leaders, the key factors seem to have been a 
personal knowledge of Indian religiosity or of Unitarian Christian tra¬ 
ditions to whose development English-speaking Hindus had contributed. 
The two academic philosophers who admired Tagore’s outlook were 
strongly influenced by German ethical idealism. The only pan-Asianist 
to praise the Indian poet without reserve was a professional propagandist 
(educated by American missionaries) who wrote in English. Intellectual 
influences from the United States, England, Germany, and India thus 
appear to have fostered among Japanese thinkers attitudes concordant 
with Tagore’s. It is striking that the only “Eastern” influences producing 
such sympathy were Indian in origin. 

Western influences also had affected those thinkers who rejected the 
Indian poet-philosopher’s message to Japan. Naturalism and socialism 
from France and Christian humanism from the United States and Rus¬ 
sia had encouraged Japan’s writers to take interest in the problems of 
the poor and humble, and Tagore’s antipathy to the material side of 
modern civilization condemned him in their eyes. Some American-edu¬ 
cated Christians stressed the spiritual component behind the develop¬ 
ment of modem material civilization. As for the philosophers, both Ger¬ 
man-influenced Kantians and Anglo-American-oriented pragmatists found 
the Indian poet’s ideas unsatisfactory. 

Some of the bitterest opposition to Tagore’s message came, not from 
the most Westernized intellectuals in Japan (Noguchi, who best fits this 
description, was his most enthusiastic supporter), but from those most 
anxious to preserve native Japanese characteristics, often with the aid 
of appropriate Western traditions. The haiku poet Kawahigashi and the 
waha poets Iwano Homei and Mitsui Koshi were particularly severe 
judges of their fellow poet. Japan’s leading Buddhist scholar, Takakusu, 
only managed a few noncommittal remarks, while his colleague at Tokyo 
University, the Germanized Confucianist Inoue, urged his countrymen 
to “make every effort especially to exclude” ideas like Tagore’s. (Sig¬ 
nificantly, Takakusu and Inoue were the only intellectuals commenting 
on Tagore appointed to the select Imperial Academy, the summit of 
academic prestige.) The leading ultranationalist periodicals found the 
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Indian poet’s sole merit in the part of his message which called for a 
pan-Asian movement under Japanese leadership. 

These were the views of the articulate intelligentsia — that fraction 
of the educated population which both took ideas seriously and wrote 
out their own for others to read. How the majority of educated Japanese 
reacted may be seen from what the daily newspapers had to say about 
Tagore. Most businessmen, government officials, and professional men 
looked to their newspaper for authoritative judgments on current prob¬ 
lems about which they had no special knowledge. Tolstoy aptly describes 
this habit in Anna Karenina: 

Stepan Arkadyevitch took in and read a liberal paper, not an extreme 
one, but one advocating the views held by the majority. And in spite 
of the fact that science, art, and politics had no special interest for him, 
he firmly held those viev^ on all these subjects which were held by the 
majority and by his paper, and he only changed them when the majority 
changed them — or, more strictly speaking, he did not change them, 
but they imperceptibly changed of themselves within him.*^ 

The two Tokyo dailies which in 1916 best fitted this definition of 
* advocating the views held by the majority” were the Asahi and the 
Yorozu choho. After Rabindranath read his ''Message of India to Japan” 
at Tokyo University, the Asahi agreed that “mere imitation of Western 
civilization is not good for our future,” but continued noncommittally: 
“The ideals of Tagore are lofty and noble. But such ideas are not entirely 
unfamiliar. Similar ideas have been expressed in Japan also, as for ex¬ 
ample the ideas preached in Mahayana Buddhism.” The Asahi*s only 
criticism was that “some Japanese, it is said, are attempting to use Tagore 
as a spokesman for their own ideas. Such tendencies are regrettable.” In 
this adroidy worded statement, the Asahi indicated its disapproval of any 
influence which Tagore might exert on the Japanese intellectual world, 
but did not direcdy rebuke the Indian visitor. Three weeks later, after 
his Keio University lecture, its tone grew more caustic: 

“The Spirit of Japan” lasted for an hour. The content of the lecture 
was in general the same as that of his previous one. He attacked material 
civilization as before. 

His sentences are like long melodies, and contain many beautiful 
phrases and metaphors, but very few people can understand the mean¬ 
ing of his lecture.®* 



JAPANESE VIEWS OF TAGORe's MESSAGE 121 

The YorozM choho, written generally in a more popular tone than the 
somewhat austere Asahi, agreed with Tagore’s desire to reconcile East 
and West, but rejected his proposal that by reviving "Eastern spirituality" 
Japan could effect this result: 

Japan’s mission is to amalgamate the civilizations of the Occident and 
the Orient, but a moral civilization not built on material foundations can 
only lead a country to ruin, as history well shows. Sir Rabindra’s words 
are like jewels; and his sentences sparkle like stars; but he offers no sta¬ 
tistics, no figures to support his theories. He is all poetry; and for his 
poetry we admire him; but we must not let him discourage us in the 
pursuit of science and wealth.®® 

These verdicts, actually more severe than the general tenor of the 
opinions expressed by individual intellectuals, presumably formed the 
basis of the pessimistic conclusions drawn by Tagore and the English 
and American observers who reported that his mission to Japan had 
failed completely. Rabindranath certainly erred in thinking that Japan’s 
intellectuals unanimously opposed his message, but it is equally clear 
that those who spoke appreciatively of his message were not only fewer 
in number but also were for the most part expressing personal sympathy 
with his idealism, meditativeness, or other worthy qualities, while those 
who attacked his ideas were much more specific in analyzing and evalu¬ 
ating them. A considerable number of others avoided discussing these 
ideas at all, probably feeling that it would be impolite to criticize a dis¬ 
tinguished visitor to their country. 

In the light of these findings, what are we to make of Tagore’s own 
statement, implying that he had failed because the whole Japanese peo¬ 
ple had voluntarily submitted to "the trimming of their minds and the 
clipping of their freedom by their government, which through various 
educational agencies regulates their thoughts, manufactures their feel¬ 
ings, becomes suspiciously watchful when they show signs of inclining 
toward the spiritual"? Here the Indian poet’s unfamiliarity with the 
Japanese scene, and especially with the Japanese language, seems to have 
distorted his perception of the realities of the situation. There is little 
evidence that the opinions expressed by the intellectuals were govern¬ 
ment-inspired, and the very diversity of these opinions belies any such 
assumption. Only the comments of the "official scholar” Inoue and of 
the Japan-India Association’s Soejima seem directly to reflect the views 
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of the government. Several of the writers who criticized Tagore most 
sharply, in the same breath denounced Prime Minister Okuma. Con¬ 
trariwise, the most penetrating analysis of his message came from a pro¬ 
fessor of education who had been dismissed by the government for dis¬ 
approving a traditional Japanese way of asserting the superiority of spirit 
over matter — the custom of hara-kiri. 

The causes of Tagore*s failure (for such, in the main, it was) must 
be sought elsewhere. His own poetical manner of presenting his ideas 
was pardy to blame, for he was vague to the point of obscurity. Nor did 
he seek out the leading intellectuals of the day to talk with them per¬ 
sonally; he was content to give three formal lectures and to remain rela¬ 
tively secluded during the rest of his stay, granting occasional interviews 
to those who sought him out. In his lectures and statements to the press, 
the lurid contrast he drew between the materialistic civilization of the 
West and the spiritual civilization of the East was not only unfair to the 
people of both hemispheres, it conveyed the false impression that he 
was an archconservative, an enemy of progress. Had he chosen to recount 
in some detail his own experiences in India as an opponent of fanatic 
patriotism and unthinking obedience to degrading customs, or had he 
applied his ideas to the concrete realities of contemporary Japanese life, 
his words would have had a more convincing and constructive effect. 

At a more general level, it seems clear that Tagore failed because he 
misconstrued the nature of Japanese society and culture at the time of 
his visit. Misled by Okakura's rhetoric about the unity of Asia’s cultures 
and persuaded by hopeful Orientophiles in India and England, he en¬ 
visioned Japan and India joined in a common Eastern civilization, and 
ignored the many real differences between their respective cultures and 
histories. One such difference to which his Japanese critics drew frequent 
attention was that India lay supine under the rule of a Western power, 
while Japan was an independent sovereign state with a burgeoning em¬ 
pire of her own. Bringing with him a preconceived notion of what con¬ 
stituted the essence of “the East,” he tried to impose it on a country he 
had never seen before and of whose rich and complex culture, customs, 
and institutions he had very litde knowledge. 

Most Japanese intellectuals quite naturally refused to accept Tagore’s 
ideas of East and West. Of the eight writers who alluded to his concept 
of a complementarity between Eastern spiritual and Western material 
civilizations, only one agreed with him that the East had chosen the 
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better part. Two others saw the conflict as an inevitable and perhaps 
insoluble one for Japan, while the remaining five stood the poet’s thesis 
on its head and argued that Western civilization was superior to the 
traditional culture of Japan or the East. Three other men explicitly, and 
a fourth implicitly, rejected the whole framework of so-called Eastern 
versus Western and spiritual versus material civilization and instead 
stated the problem in essentially evolutionary terms. One of these, the 
Christian Ebina, emphatically favored “new” as against “old” civilization. 
The pragmatist philosopher Tanaka celebrated the spiritual superiority 
of “modem civilization.” The novelist Mushakoji called for “good civi¬ 
lization” as against “bad civilization.” Although silent at the time, the 
Buddhist scholar Anesaki twelve years later called on Japan to join in 
building a “modem civilization” which was to be “the common heritage 
of the whole of mankind.” 

The prevailing mood among Japan’s intellectuals in 1916 seems to 
have been an almost mellow confidence that indigenous and Western 
traditions were being blended successfully and harmoniously in the pro¬ 
gressive development of a new and better society and culture. Had not 
Japan moved in the space of half a century from the status of a hermit 
kingdom to become one of the world's five great powers? And were not 
her intellectuals participating actively in the most modem movements 
in literature, religion, art, and philosophy? To be sure, there were gen¬ 
uine differences of opinion within the intelligentsia as to which Western 
and which indigenous ideas and institutions should be developed and 
combined: the conservative Inoue, while welcoming science and tech¬ 
nology, wished to sec German authoritarian ideas used to strengthen 
Japan’s national structure; the liberal Yoshino wanted to move that struc¬ 
ture in the direction of Anglo-American traditions of representative gov¬ 
ernment; while the leftward-looking Ogawa and other writers, influenced 
by French and Russian thought, would presumably have called for so¬ 
cialism had the censor and the police been likely to allow such heresy 
to go unpunished. Tension among the many .traditions penetrating from 
abroad was if anything more serious than the concurrent tension between 
foreign and indigenous traditions.^®® Small wonder, then, that after paus¬ 
ing for a moment to listen to Tagore’s appeal for a revival of “Eastern” 
spiritual civilization, most of Japan’s intellectuals simply shmgged and 
turned once more to their tasks, each one in his own way contributing 
to the forward thrust of civilization in Japan. 



CHAPTER FOUR 


WESTERN ENCOURAGEMENT FOR 
‘THE MESSAGE OF THE EAST” 


A new soul is awakening in Asia which wilt con¬ 
tain vnthin itself the hest qualities of the various 
Asiatic -peoples — the sensibility of Japan, the men¬ 
tality of China, the spirituality of India. In this 
Soul of the Future will he gathered up the great 
Thought of Asia. 

— Paul Richard 


The apparent defeat of his attempt to enlist Japan’s intellectuals 
in the cause of reviving Eastern spiritual civilization should have warned 
Tagore that he might be building his grand scheme of harmonizing the 
East and the West on a faulty foundation. Nevertheless, in the years 
following his trip to Japan he continued to elaborate his concept of the 
distinct and complementary character of Eastern and Western civiliza* 
dons, even going so far as to make it the basis of a new educational in- 
stitudon, his ’’world university” at Santiniketan. Far from abandoning 
his mission to rally East Asia’s intellectuals to the defense of Eastern 
civilizadon, he was to make a second and more determined try at it in 
1924 by lecturing in the principal cities of both China and Japan. As 
before, both inner restlessness and appeals from the world outside led 
him along this missionary path, but the most striking feature of his in¬ 
tellectual development in ^e years 1917 to 1923 is that almost all the 
influences aflecdng his thinking about Asia came from Europe, not from 
those East Asian countries whose cooperation was so essential to the 
success of his scheme. 

Disappointment with Japan was succeeded almost immediately by a 
somedmes triumphal reception in the United States in the autumn of 
1916. ”I felt I must come to bring the message of the East,” he said in 
explaining the purpose of his lecture tour.‘ The citadon given him at 
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Yale expressed the gratitude many of his listeners and readers felt for 
his "message”: “We welcome you as one of the great brotherhood of 
seekers for light and truth, we honor you as one to whom it has been 
given to help thousands — yea, millions — in that search.” ® The stress 
of constant railroad travel, however, and perhaps some of the skepticism 
which greeted him in the larger cities on the eastern seaboard made him 
cancel his remaining lecture engagements and sail for India via the 
Pacific. 

Not long after his return to quiet Santiniketan in the spring of 1917 
his chronic restlessness began to reassert itself. Characteristically, inter¬ 
preting his inner unrest as a call to heal the breach between nations, he 
wrote to William Rothenstein in July: 

I am afraid that the West has lost its foothold of the inner life and 
has been hopping with one leg, revelling in the very jerkiness of its diffi¬ 
cult movement, because that has the appearance of power. Unfortunately 
the East has gone to the other extreme, and instead of using the inner 
life as the source of all harmonious movements has used it as a retread 
for its practice of hibernation. But I, who have the amphibious duality 
of nature in me, whose food is in the West and breathe air in the East, 
do not find a place where I can build my nest. I suppose 1 shall have to 
be a migratory bird and cross and recross the sea, owning two nests, one 
on each shore.^ 

A year passed and the wanderlust was stronger than ever. Writing 
again to Rothenstein (whom he addressed in this period as “my dearest 
friend”), he confessed in June 1918: “For some time I have been pining 
to go somewhere — it was like a homesickness for the far away. I planned 
all sorts of excursions in my mind. . . . However, I have decided to start 
for America next autumn — it is but to take a desperate plunge into a 
violent change of surroundings.” * The American “excursion” had to be 
shelved, however,® and for a time the poet toyed with the idea of a trip 
to Australia; this, too, he finally abandoned. “I earnestly hope that I 
shall find my home everywhere in this world before I leave it,” he wrote 
to his English friend and secretary, W. W. Pearson, who was then tour¬ 
ing China. But the war and its afterbirth of turmoil was to keep the 
doors of Europe closed to him for another two years.® 

Confined to India, Rabindranath found scope for his energies, not so 
much in creative writing'^ as in a sustained effort to e^and his Santini- 
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ketan school for Bengali boys — at first into an all-India center of cul¬ 
tural life, and then into an international educational center, a “world 
university." 


The Threefold Ideal of Visva-Bharati 

The idea had first come to him in Japan, it seems. One morning dur¬ 
ing his sojourn near Yokohama, he was gazing out to sea, watching the 
sun rise in the east, as was his daily habit. By his side stood the French 
mystic and vagabond, Paul Richard, who with his wife (later “The 
Mother" of the Sri Aurobindo Ashram in Pondicherry, French India) 
often visited the poet during July 1916. “Doesn't one feel ashamed to 
enjoy everything here, at a moment when Europe is a hell?" asked Rich¬ 
ard. Rabindranath did not reply, but seems to have been deeply affected 
by this remark, for a week later he replied: “I have thought much about 
what you said to me. But now you will see what I am going to do,” and 
then and there outlined to Richard his plan for a world university.® 

Three months later the poet wrote his son Rathindranath, whom he 
had left in charge of the boys studying at his school: “The Santiniketan 
school must be made the thread linking India with the world. We must 
establish there a center for humanistic research concerned with all the 
world's peoples. The age of narrow chauvinism is coming to an end — 
for the sake of the future, the first steps toward this great meeting of 
world humanity will be taken on those very fields of Bolpur.” ® 

Shortly afterwards, Paul Richard contributed a new impetus to the 
poet's burgeoning internationalism by sending him a manuscript he had 
just written appealing to the nations of Europe to turn from “the law 
of the jungle ... to that of mutual aid and fraternal co-operation.” 
Richard summoned man to “learn to place higher than the patriotic the 
human interest, to love Humanity with a wider and purer love than 
that which he bears to the country, to sacrifice himself not to what the 
country is hut to what she must be in Humanity." Rabindranath was 
obviously in sympathy with Richard's appeal, for he contributed an in¬ 
troduction to it which concluded: “When gigantic forces of destruction 
were holding their orgies of fury I saw this solitary Frenchman, unknown 
to fame . . . his face beaming with the lights of the new dawn and 
his voice vibrating with the message of new life, and I felt sure that the 



“the message of the east” 127 

great To-morrow has already come though not registered in the Calendar 
of the statesmen.” 

How deeply Richard influenced Tagore's thought is diflicult to deter¬ 
mine, but they were certainly thinking along converging lines, and each 
probably exerted some influence on the other. For example, a compari¬ 
son of the books each published in 1917 on the same theme, Rabin¬ 
dranaths Nationalism and Richard's To the Nations, shows that at that 
date the Indian thinker rejected the nation as something evil in itself; 
whereas the Frenchman accepted it as a necessary fact but sought its 
transformation, declaring, “What man is in the nation, the nation is in 
Humanity.” Just as Rabindranath’s concept of the unity of Asian civili¬ 
zation seems subsequently to have become a part of Richard’s thinking, 
so Richard's view of an upward progression from loyalty to country to 
loyalty to humanity became part of Rabindranath’s view. 

It required several years for this vision of an ascending series of wid¬ 
ening loyalties to take shape in Tagore’s mind. Flis school at Santiniketan, 
to which he gave much of his time in these years, was the laboratory in 
which he worked to give the idea practical form. Gratified that the 
number of non-Bengali students was increasing, he decided in 1918 to 
put his educational work on an all-India basis. With some financial sup¬ 
port from Gujarati businessmen in Bengal (whose sons formed the bulk 
of the non-Bengali students), he was able, on December 22, 1918, the 
seventeenth anniversary of the school’s founding, to lay the corner¬ 
stone for a new building at Santiniketan, intended as the nucleus of a 
novel institution, the Visva-Bharati.^^ 

Rabindranath coined this name for his latest experiment from two 
Sanskrit words, visva, meaning “all,” or “universal,” or “the world,” and 
Bharati, the Hindu goddess of speech and eloquence, more generally sym¬ 
bolizing learning and culture. The marriage of the two terms produced a 
name rich in associations, particularly since Bharati was also a feminine 
form of Bharat, the ancient Aryan name for India. In addition to its pri¬ 
mary meaning of “universal learning,” therefore, Visva-Bharati conveyed 
the secondary meaning of “all-India,” and the tertiary one of “the world 
and India.” The poet thus encapsulated in five syllables the three grand 
ideals to which his new institution was dedicated. 

Expounding these ideals to audiences in south India early in 1919, 
Tagore laid particular emphasis on the second. The need of the hour, he 
declared, was for a “centre of Indian culture,” a “seat of our Indian 
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learning.” Such a center would act as ”a centripetal force, which will 
attract and group together from different parts of our land and different 
ages all our own materials of learning and thus create a complete and 
moving orb of Indian culture.” As long as Indian education remained 
merely imitative, he warned, the power of original thought would re¬ 
main stunted, and Indian students would be unable to master what was 
of lasting value either in their own culture or in that of the West. “Only 
to him who hath is given,” Rabindranath argued in Biblical language: 
“All the elements in our own culture have to be strengthened, not to 
resist the Western culture, but truly to accept and assimilate it, and 
use it for our food and not as our burden; to get mastery over this cul¬ 
ture, and not live at its outskirts as the hewers of texts and drawers of 
book-learning.” 

A true center of Indian culture would foster the creative and the uni¬ 
versal, first in India’s many cultures, and then in those of the world at 
large: 

Now has come the age for co-ordination and co-operation ... So 
we must prepare the grand field for the co-ordination of the cultures of 
the world. . . . But before we are in a position to stand a comparison 
with the other cultures of the world, or truly to co-operate with them, 
we must base our own structure on a synthesis of all the different cultures 
we have. When, taking our stand at such a centre, we turn towards the 
West, our gaze shall no longer be timid and dazed; our head shall remain 
erect, safe from insult. For then we shall be able to take our own views 
of Truth, from the standpoint of our own vantage ground, thus opening 
out a new vista of thought before the grateful world.^* 

Even before this whole hope became known in the West, one intel¬ 
lectual there declared his gratitude to Tagore for the contributions he 
had already made toward a meeting of Eastern and Western cultures. 
The French pacifist novelist Remain Rolland, having greatly admired 
Tagore’s “Message of India to Japan,” wrote in April 1919 to ask his 
help in bringing “the intelligence of Asia” into closer touch with Euro¬ 
pean thinkers. “My dream will be that one day we may see the union 
of these two hemispheres of the Spirit; and I admire you for having 
contributed towards this more than anyone else.” Rolland’s project, 
to which Rabindranath joyfully agreed, was to acquire the support of 
leading intellectuals in many countries to his “Declaration of the Inde¬ 
pendence of the Spirit” from all political passions and allegiances. 
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Rabindranath had been thinking in terms of India and the West; 
Holland now spoke to him in terms of Asia and Europe, and of the East 
and the West as two complementary civilizations. After receiving Ta¬ 
gore’s sympathetic reply, Holland wrote to him once again in the same 
strain: 

After the disaster of this shameful world war which marked Europe’s 
failure, it ha& become evident that Europe alone cannot save herself. 
Her thought is in need of Asia’s thought, just as the latter profits from 
contact with European thought. These are the two hemispheres of the 
brain of mankind. If one is paralysed, the whole body degenerates. It is 
necessary to re-establish their union and their healthy development.*® 

In his second reply, Rabindranath felt it necessary to warn Holland not 
to expect a concerted response from the intellectuals of Asia. Unable 
to comply with Holland's request that he recruit leading thinkers and 
artists from China and Japan to sign the Declaration of the Independence 
of the Spirit, he cautioned: “You should know that in Asia today spiritual 
matters and all the means of expressing them remain disorganized. Our 
minds are divided, our thoughts dispersed.’’ All the same, he concluded, 
with Europe’s help a unity might be established: “We have great need of 
an appeal from without which would make us aware of our mission.” 

Tagore’s confession that Asia’s intellectuals needed Western encourage¬ 
ment to develop a consciousness of their unity indicated the vital role 
which Western influences continued to play in his thinking about East¬ 
ern civilization in the years between his 1916 visit to Japan and his 1924 
trip to China. The memory of his failure in Japan gradually faded, and 
his earlier vision of an Asia reunited on the basis of its underlying spiri¬ 
tual civilization not only reasserted itself but was sharpened by his many 
contacts with European thinkers in the years 1919 to 1923. It had long 
been difficult for Europeans to distinguish between India in particular 
and Asia, or the East, in general: Holland was quite typical of his genera¬ 
tion in using these terms interchangeably. Even so sensitive a philosopher 
as Martin Buber, probably the greatest religious mind of this century, 
could write in his commentary on the Taoist sage Chuang-tzu: “The 
Orient forms a natural unity, which is expressed in its values and cre¬ 
ations ... A commonality overspreads its different peoples and sepa¬ 
rates it with utmost clarity from the fate and creativity of the West.” 
The way in which Tagore himself helped to cr)'stallize this Western 
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image of the East has been noted by Alex Aronson, an acute observer of 
his European tours: 

The East, which had been known only on account of its vague influ¬ 
ence on Schopenhauer's philosophy and by the popularized Victorian 
translation of Omar Khayyam by Fitzgerald, had suddenly been “hu¬ 
manised" by Rabindranath. His personality — and here we use the word 
in the largest sense of the term — stood for everything Injdian, indeed, 
for everything Eastern. People started thinking of the East in terms of 
intellecttud generalisations. . . . Nothing was more tempting for Eu¬ 
ropean intellectuals than to establish comparisons between Eastern and 
Western ways of life as represented on the one hand by Rabindranath 
and, on the other, by the artists and writers in the West.^® 

Tagores thinking in turn was powerfully affected by this Western 
image of the East, an image he himself was doing so much to encourage 
with his appearances, lectures, and statements to European and Ameri¬ 
can audiences. This two-way flow of ideas, which the 1913 award of 
the Nobel Prize both symbolized and stimulated, was to reach its high 
point in the years 1920—21, during Rabindranath's fourth visit to Eng¬ 
land and the Continent. The savagery of "the Great War" had height¬ 
ened the disillusionment with their own civilization which Westerners 
had already felt before the war, and had correspondingly increased their 
receptivity to the religious ideas of non-Western prophets and poets 
like Tagore. To cite only one of many instances, Premier Clemenceau of 
France, as the fateful day of November ii, 1918, drew to a close, is 
said to have sent for the poetess the Comtesse de Noailles to read him 
poems from Rabindranath’s Gitdnjali.^^ The war’s end also opened the 
way for Tagore to travel to the Western world, and he came as soon as 
he was able, like the farmer who hurries to harvest his grain after a long 
season of waiting and watching it grow from afar.“® 

In May 1920 Rabindranath left India for a fifteen-month tour of 
Europe and the United States. Although in Britain Conservative opinion 
was cool because of his criticisms of the government and his renunciation 
of his knighthood after the Amritsar Massacre of 1919, on the Continent 
he was everywhere welcomed and honored, and the doors of the 
highest society were opened to him. He was received by the kings of 
Belgium and Sweden; he met with Bergson in France, Thomas Mann 
in Germany, his old friends Yeats and Rothenstein in England, with 
Sydney and Beatrice Webb, Keynes, Colonel Lawrence, and with 
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many others. In May 1921 his birthday was widely celebrated in north¬ 
ern Europe.*^ In June, Count Hermann Keyserling, who had seen him 
in Calcutta on his world tour ten years before, prepared a special 
"Tagore week” at his Darmstadt School of Wisdom, and hailed the poet 
as "a living symbol of the eternal One personified by the man from the 
East . . . the light of the Eastern sun.” Rabindranath himself testified 
that "an outbreak of love has followed me and enveloped me everywhere 
I have been in Scandinavia and Germany.” To some the tall, bearded 
poet in his long, flowing robes must have recalled Jesus Christ himself, 
and a few re-enacted a familiar New Testament scene when they 
pressed around to touch and kiss the hem of his garment.®* 

Such overwhelming devotion (which Rabindranath interpreted as 
homage to India and Asia as well as to his own personality and poetic 
achievement) could not fail to make a deep impression on his mind, 
and his weekly letters to C. F. Andrews, his closest confidante at this 
time, show the conclusions he drew from it. Again and again he noted 
that the world needed India’s wisdom, that India should "win freedom 
for all humanity," and "come to the rescue” of mankind. After the 
Swedish Academy had honored him in Stockholm, he wrote: 

The fact is, there is a rising tide of heart in the West rushing towards 
the shores of the East, following some mysterious law of attraction. . . . 
Europe is like a child who has been hurt in the midst of her game. She 
is shunning the crowd and looking out for her mother. And has not the 
East been the mother of spiritual humanity, giving it life from its own 
life? 25 

Responding to this Western enthusiasm, Tagore announced to his 
European and American audiences a significant enlargement of the 
purposes of his embryonic Visva-Bharati. Where in 1919 he had spoken 
of India, he now spoke of Asia, and equated the "awakening" and "re¬ 
surgence” of the one with that of the other. Thus, a key passage 
on India’s relation to the West in his 1919 essay, “A Centre for Indian 
Culture,” was transformed into this: • 

But before Asia is in a position to co-operate with the culture of Eu¬ 
rope, she must base her own structure on a synthesis of all the different 
cultures which she has. When, taking her stand on such a culture, she 
turns toward the West, she will take, with a confident sense of freedom, 
her own view cf truth, from her own vantage-ground, and open a new 
vista of thought to the world ... In this belief, it my desire to ex- 
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tend by degrees the scope of this University on simple lines, until it 
comprehends the whole range of Eastern cultures — the Aryan, Semitic, 
Mongolian and others. Its object will be to reveal the Eastern mind to 
the world.®® 

Before leaving Europe for India, Rabindranath received further 
support for this ideal in three conversations with Romain Rolland. On 
each occasion the poet aired his plans for Visva-Bharati, .which Rolland 
first took to be an “Asian university,” but subsequently understood as an 
“International University.” Rolland pledged to do “all that is in my 
power to support your generous initiative,” but confided to his diary 
this remark about Tagore: “Despite his charming politeness, one sees 
that he is perfeedy convinced of the moral and intellectual superiority 
of Asia — above all, of India — over Europe.” 

Although he had often pined for the quiet of his beloved Santiniketan, 
“the place of peace,” Tagore felt a growing uneasiness as his ship ap¬ 
proached India's shores in July 1921. The fifteen months he had been 
away had been ones of mounting political agitation under the leadership 
of M. K. Gandhi, to whom Rabindranath himself had first given the 
famous title of Mahatma, “the great soul.” Newspaper reports of suc¬ 
cessive stages in Gandhi's campaign to withhold Indian cooperation from 
the British-run courts, schools, business firms, and social functions had 
troubled the poet during the preceding five months, for he had written 
Andrews on February 8, 1921: “I am afraid I shall be rejected by my 
own people when I go back to India. ... In their present state of mind, 
my countrymen will have no patience with me, who believe God to be 
higher than my country.” A month later he cried in anguish: ‘What 
irony of fate is this, that I should be preaching cooperation of cultures 
between East and West on this side of the sea just at the moment when 
the doctrine of non-cooperation is preached on the other side!” His 
triumphal procession through northern and central Europe in the spring 
of 1921 had raised to new heights Rabindranath's missionary zeal: 

I know diat there is a call for me to work towards the true union of 
East and West. I have unconsciously been getting ready for this mis¬ 
sion. . . . The accident which made me translate Gitanjali and the 
sudden and unaccountable longing which took me over to Europe at 
the beginning of my fiftieth year — all combined to push me forward 
to a path whose destination I did not clearly know when I first took it. 
This, my last tour in Europe, has made it definitely known to me.®* 
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But as his ship neared Bombay, Rabindranath wondered whether it 
was wise to return to India at a time when his message of East-West 
harmony was certain to be unpopular, or “whether it was not my mission 
to remain in Europe at least another year where I was asked to stay.” It 
was too late to turn back, and when the poet stepped ashore anyone fa¬ 
miliar with his state of mind could have predict^ that it would not be 
long before he began planning his next foreign tour.*® 

Hie dramatic clash in 1921 between Tagore the poet-philosopher and 
Gandhi the politician-saint — India’s two most eminent men, each cham¬ 
pioning a different ideal for his mother country — is a story to be told 
in a later chapter. Its immediate result for Rabindranath was the return 
of “the atmosphere of continual revilement” he had known and suf¬ 
fered before. Allowing Gandhi to have the last word in their public dis¬ 
pute, Tagore withdrew to stoic silence in Sandniketan and concentrated 
on giving a pracdcal demonstradon of his educadonal and cultural ideals. 
Gathering around him a band of co-workers from India and the West, 
and drawing on funds raised during his recent tour, he launched his 
Visva-Bharad as an intemadonal university with a formal inauguration 
ceremony on December 23, 1921.®^ 

From the start, cooperation was the keynote of the new institution. 
Cooperation among the various regional and religious cultures of India, 
the primary purpose of Visva-Bharad at its dedicadon three years earlier, 
was taken for granted. But the place of honor was now given to coopera¬ 
tion among the cultures of the East, with cooperation between Eastern 
and Western cultures appearing as a more distant goal. The statement 
of purpose in the new university’s constitution reflected this new em¬ 
phasis faithfully. “To study the mind of Man in its realisation of dif¬ 
ferent aspects of truth from diverse points of view” was the institution’s 
long-range objective, but the more immediate ones were: 

[i] To bring together, as a step towards the above object, the various 
scattered cultures of the East, the fittest places for such endeavour being 
India, the heart of Asia, into which have flowed the Vedic, Buddhist, 
Semitic, Zoroastrian, and other cultural currents originating in differ¬ 
ent part[s] of the Orient from Judea to Japan; to bring to a realisation 
the fundamental unity of the tendencies of different civilisations of Asia, 
thereby enabling the East to gain a full consciousness of its own spiritual 
purpose, the obscuration of which has been the chief obstacle in the 
way of [2] a true co-operation of East and West, the great achievements 



ASIAN IDEAS OE EAST AND WEST 


^34 

of these being mutually complementary and alike necessary for Uni¬ 
versal Culture in its completeness.^- 

Paul Richard had set Rabindranath to thinking about an international 
university, Romain Rolland had encouraged him to conceive it as a 
center of Eastern civilization, and now a third French intellectual came 
in person to Santiniketan to help him launch his new experiment. Sylvain 
L^vi, Professor at the College de France and one of his. country’s most 
eminent Orientalists, had met the poet several times in Paris and had 
accepted his invitation to spend a year at Visva-Bharati establishing a 
department of Chinese and Tibetan Studies.®^ Commanding a knowl¬ 
edge of Sanskrit, Pali, Tibetan, and Chinese, Levi had devoted a life¬ 
time of scholarship to reconstructing the expansion of Indian civilization 
into central and eastern Asia. In one of his earliest writings he stated the 
theme he was to develop through a long series of researches: 

As Brahmanism has given unity to India, so India in turn gives a sort 
of unity to Asia. From Persia to the China Sea, from the icy steppes of 
Siberia to the sun-scorched islands of Java and Borneo, from Ck:eanea 
to Socotra . . . India has propagated her beliefs, her genius, her civili¬ 
zation and her literature. Throughout a long succession of centuries, 
she has left her indestructible imprint on one-fourth of the human race. 
She is entitled to reclaim in universal history the rank that ignorance 
has too long refused her, and to take her place among the great nations 
who summarize and symbolize the human spirit.'’^ 

Having made much this same claim in his 1901 essay on Letters of 
John Chinaman, Rabindranath must have been greatly encouraged by 
Sylvain Levi’s lectures and conversation at Santiniketan in the winter 
of 1921—22. The ancient links between India and China especially 
interested both men, and together they planned the retranslation into 
Sanskrit of texts which centuries earlier had been translated into Chinese, 
the originals having meanwhile perished. Testifying anew to India’s 
influence on Chinese culture, L^vi declared in one of his lectures in 
India in 1922: “China, the China of Confucius and Lao-tze, was for a 
thousand years after Christ a field of Hindu activity; China, in spite 
of her grudge against foreign influences, still bears the indelible stamp 
of Indian arts, morals and metaphysics.” By virtue of her long contacts 
with Asia, the Near East, and Europe, he concluded, “India, though 
unwilling and even reluctant, has grown fit to become the home of an 
Eastern humanism.” 
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The French Orientalist spoke to Rabindranath of Sino-Indian con¬ 
tacts in an age long past, but three Englishmen who were close to the 
poet at this time were interested in the China of the twentieth century. 
W. W. Pearson, who had acted as his secretary during the 1916 trip to 
Japan, had gone from there to China; his letters and reminiscences must 
have stimulated the poet’s growing curiosity about that countryC. F. 
Andrews did ijot have the advantage of first-hand experience, but he 
did share with Tagore a strong conviction that India and China were 
linked in a common spiritual civilization. “How do India and China 
differ from the West?" he asked a group of Indian students in 1920, 
“Why have they renewed their youth so often in the long course of their 
history?” Andrews believed “it is because her [Asia’s] peoples are funda¬ 
mentally religious, that they have survived while others have perished. 
. . . Asia has always had faith in spiritual ideals.” 

Leonard Elmhirst was the youngest of Tagore’s trio of English co¬ 
workers at this time, and his interest in China proved of most practical 
help to the poet. When the two men had first met, in New York in 
March 1921, Elmhirst was finishing a degree in agricultural economics 
at Cornell University. Rabindranath was looking for someone to organize 
rural extension work in the villages surrounding Santiniketan, and 
Elmhirst seemed just the man for the job. “Have you ever been to China?” 
the poet suddenly asked toward the end of the interview. “No, but it is 
one of my ambitions to go there,” the young Yorkshireman replied. “Is 
it? I hope to go there one day myself,” said Tagore and again changed 
the subject abruptly. Elmhirst adds to his account of this meeting that 
“Tagore got the impression, I was told later, that I was only really in¬ 
terested in travel in the East and that most of all I wanted to visit 
China.” 

As his recurrent restlessness returned after the founding of Visva- 
Bharati, Rabindranath found in Elmhirst a valuable aide who could 
combine the roles of travel agent, secretary, and intellectual companion. 
After accompanying the poet on his three-month tour of Bombay and 
South India in late 1922, Elmhirst was returning to New York in the 
spring of 1923. At Tagore’s request he took the eastern route in order 
to visit China, and especially Peking, since a letter had already come 
from there to the poet.®® 

This expression of interest from China and Elmhirst’s exploratory 
journey on his behalf opened the prospect of a second voyage to East 
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Asia. Tagore had already been four times to Europe, three times to the 
United States, and once to Japan. Russia was still r^overing from its 
post-revolutionary civil war and was not to reopen relations with Britain 
(and therefore with British India) until 1924. One other great country, 
India’s neighbor to the northeast, now challenged the poet to turn 
prophet once more. There could be no better way to realize Visva- 
Bharati’s aim of bringing together ’’the various scattered, cultures of the 
East” than to link by personal contact the cultural leaders of India and 
China. 

The "Synthesis of East and West” in Chinese Thought 

The China which Elmhirst visited in 1923, and which Tagore him¬ 
self would tour in 1924, was a land in the throes of a prolonged and 
complex revolution. The military and political history of the Chinese Rev¬ 
olution, extending from before 1911 to 1949, is better known than the in¬ 
tellectual revolution which prepared the way for it and continued beyond 
it, much as the ideas which entered into the making of the French Revo¬ 
lution have remained alive to this day. China’s most active period of in¬ 
tellectual ferment came in the years from 1917 to 1924, when the very 
weakness of the Peking government and the indifference to ideas of most 
of the provincial warlords encouraged the introduction and discussion of 
all kinds of new and foreign political, social, and philosophical theories. 
The men who led the intellectual movements and debates of this 
turbulent period were almost all recent returnees from study abroad; 
thus many of their assumptions and arguments were derived from 
teachers in Tokyo, New York, Paris, London, Berlin, or Moscow, and 
their arguments with each other were often the same as those their 
teachers and fellow-students abroad were conducting among them¬ 
selves.^ And yet, as had been happening in Japan over a span of several 
decades, the writings of these intellectual leaders showed both the con¬ 
tinuing impress of traditional thought and the ever-present challenge of 
their country’s problems. 

The vital center of China’s "new thought movement” was the National 
Peking University, established in 1898 in the heart of the capital city. 
Its chancellor after 1917, the philosopher Ts’ai Yuan-p’ei, had passed 
the highest examinations in the Confucian system, then studied in Ger¬ 
many for four ycijars. He appointed as dean of the faculty of letters 
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Ch’en Tu-hsiu, likewise well-grounded in the Confucian classics, edu¬ 
cated for some years in Japan, and particularly interested in modem 
French thought. Ch*en brought to the university Hu Shih, who had 
studied from 1910 to 1917 at Cornell and Columbia universities. These 
three men, all brilliant essayists, joined forces in the successful campaign 
against the classical Confucian system of learning within which their 
own studies had begun. 

In the widening search for new ideas and doctrines to take the place 
of the old, the two younger men, Ch’en Tu-hsiu and Hu Shih, began 
in 1921 to follow diverging paths. For Chen the important thing was 
political action, and he seized upon the Marxist-Leninist ideas and meth¬ 
ods just being introduced from Soviet Russia as the answer to China's 
need for both doctrinal certainty and political salvation. Hu Shih, more 
in the spirit of American pragmatism than of Ch en’s French-influenced 
radicalism, remained outside the arena of practical politics and advo¬ 
cated a more academic and gradualist approach to China’s problems. 
While Ch’en called for a sweeping attack on Chinese tradition — in 
the first issue of his fabulously successful monthly Hsin cWing-nien 
(New youth) he had declared, “I would much rather see the past 
culture of our nation disappear than see our race die out now because 
of its unfitness for living in the modem world” — Hu Shih, by contrast, 
sought to discover and rejuvenate those Chinese traditions which would 
help to “best assimilate modem civilization in such a manner as to make 
it congenial and congmous and continuous with the civilization of our 
own making.” 

With Ch’en Tu-hsiu’s departure from Peking University in 1921 
to become secretary-general in Shanghai of the newly founded Chinese 
Communist Party, the bifurcation between the academic and the political 
wings of the intellectual revolution became an open split. Within the 
academic wing, still centered in Peking, the relative merits of various 
Chinese and foreign ideas and traditions continued to be the subject of 
heated debates. A central figure in the controversy over Eastern and 
Western civilizations was the pioneer nationalist, now retired from active 
political life, Liang Ch’i-ch’ao. Having served as minister of justice and 
minister of finance in several cabinets after the 1911 Revolution, Liang 
had been instrumental in getting China to enter the war on the Allied 
side in 1918 in order to protect her interests at the peace conference. 
This concern, as well as his desire to learn of the latest developments in 
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the West, took him to Europe in 1919 as an unofficial member of the 
Chinese delegation to the Versailles Conference. While in Europe he 
was surprised to find Westerners disillusioned with their own civilization 
as a result of the war. On his return to China he reported in his “Record 
of Impressions of a European Tour" the following conversation with an 
American journalist: 

AMERICAN: What are you going to do after you return to China? Are 
you going to introduce some Western civilization into China? 

LIANG: Of course. 

AMERICAN: Oh! Alas, Western civilization is already bankrupt. 

LIANG: What are you going to do when you return to America? 

AMERICAN: When I go back, 1 shall shut the door and wait. I want to 
wait until you have introduced the civilization of China to save 
us.^* 

In Paris, where he was an official guest of the French government, 
Liang sought out the aging idealist philosopher Emile Boutroux, the 
teacher of Henri Bergson, and was again encouraged to develop the 
special qualities of China’s traditional culture. “I have recently read 
some Chinese philosophers’ works in translations, and have realized 
how profound and how broad their ideas are. Alas! I have grown old, 
and can no longer study the Chinese language, but 1 certainly hope 
the Chinese people will not lose these riches inherited from their an¬ 
cestors.’’ On another occasion, when he was explaining to a group of 
socialist leaders Confucius’ saying, “Within the four seas, all men are 
brothers,’’ the ancient “well-field” system of communal ownership of 
the land, and other collectivist ideas of ancient Chinese thinkers, the 
socialists all jumped to their feet and exclaimed: “You Chinese really 
should be ashamed of yourselves! You have such valuable things at 
home, and yet you hoard them up and don’t share them with us!” 
Moved by these appeals, Liang hoped the young people of China would 
do four things: 

1. Sincerely honor, love and protect our own culture. 

2. Use the research methods of the Westerners to study Chinese 
culture so as to discover its true nature. 

3. Synthesize our own culture, supplement it with the cultures of 
other peoples, then bring about a transformation so as to produce a new 
cultural system. 

4. Spread this new cultural system abroad so that all mankind may 
benefit from its virtues. Our population constitutes one-fourth of the 
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population of the whole world. Therefore we should bear one-fourth of 
the responsibility for the happiness of the whole of mankind. If we do 
not carry out this responsibility, we shall be failing in our duty to our 
ancestors, toward our fellow men, and, in fact, toward ourselves.*® 

This “great responsibility of the Chinese toward world civilization,” 
as Liang christened his program, was comparable to Tagore's Visva- 
Bharati plan, ^oth thinkers were motivated by the desire to share with 
the world the best in the cultural heritages passed down to them from 
their ancestors, and one impetus encouraging both men in this direction 
came from their encounters with Westerners interested in learning more 
about non-Western civilizations. To carry out their ideals, both wished 
to create a synthesis of their own cultural traditions, then to bring about 
a global synthesis of cultures in which their own traditions would oc¬ 
cupy a central position. The similarities extended to the practical realm 
as well, for Liang, unwittingly anticipating Tagore's scheme of establish¬ 
ing an educational center where foreign and Indian scholars could come 
together, founded in 1920 the Peking Lecture Association (Chiang- 
hsiieh she) for the purpose of bringing foreign lecturers to China to 
share their knowledge with Chinese scholars.** 

Despite these structural similarities, Liang’s program and Tagore’s 
were also unlike in important ways. For Liang, the idea of a “synthesis 
of East and West” was only one of many many concerns, and he was 
far less fully committed to it than Tagore was to his parallel scheme. 
Liang was of course devoted to the strengthening of Chinese culture, 
Tagore to the strengthening of “Eastern” civilization, with Indian culture 
as its core. The kinds of foreign lecturers each invited to his country 
betrayed a further difference. Liang began by sponsoring three Western 
philosophers: John Dewey, Bertrand Russell, and Hans Driesch, while 
Tagore began by inviting a series of European specialists on Indian 
culture: first, Sylvain L^vi, in 1922 the Czech Sanskritists Moritz 
Wintemitz and V. Lesny, in 1923 the Russian Persianist L. Bogdanov, 
and in 1924 the Norwegian Indologist SteH Konow.*® Finally, Tagore 
conceived his own lecture tours in foreign lands as part of his Visva- 
Bharati program, while Liang had no such plans. It was not the Chinese 
philosopher who went to India, but the Indian poet-philosopher who 
traveled to China: Liang was host to Tagore, not Tagore to Liang. 

The two Western philosophers who preceded Tagore as guests of the 
Chinese Lecture Association, though no experts on Qhina’s culture, had 
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encouraging words for it. Bertrand Russell, the first philosopher invited 
to China by the Association (Dewey’s lectures in 1919-20 were mainly 
supported by Peking University), had set out for China from Russia 
in the summer of 1920 "to seek a new hope” for he was in a "mood of 
terrible questioning pain in which Occidental hopefulness grew pale.” 
During and after his visit he recommended China’s civilization as an 
antidote to Europe’s ills: 

The Great War showed that something is wrong with our civilization. 

. . . The Chinese have discovered, and have practised for many centu¬ 
ries, a way of life which, if it could be adopted by all the world, would 
make all the world happy. We Europeans have not. Our way of life 
demands strife, exploitation, restless change, discontent, and destruction. 
Efficiency directed to destruction can only end in annihilation, and it is 
to this consummation that our civilization is tending, if it cannot learn 
some of that wisdom for which it despises the East.^° 

Like his host Liang Ch’i-ch’ao, and like Rabindranath Tagore (with 
whom he had talked in London and Cambridge in 1912), Russell called 
for a blending of the best features of Eastern and Western civilization: 
"Contact between East and West is likely to be fruitful to both parties. 
They may learn from us the indispensable minimum of practical effi¬ 
ciency, and we may learn from them something of that contemplative 
wisdom which has enabled them to persist while all the other nations 
of antiquity have perished.” Even in his political ideas, the British 
philosopher sounded like the Indian poet-sage. Politics, he declared, 
was inspired by "a grinning devil,” and bad government in China was 
a bulwark of individual freedom, for "nine-tenths of the activities of a 
modern government are harmful; therefore the worse they are performed, 
the better.” 

After the departure of Dewey and Russell, the Lecture Association 
turned its attention from the philosophers of the Anglo-American world 
to those of the European continent. Its first invitation went to Henri 
Bergson, whose teacher Boutroux had spoken so encouragingly to Liang; 
but Bergson declined. An invitation was also extended to the German 
idealist philosopher Rudolf Eucken, a 1908 Nobel Prize winner who had 
made plans to visit East Asia in the fateful year 1914, and on whom 
Liang had paid a call in 1919. Eucken declined also, on tlie grounds 
that he was now too old to make the long voyage to China, and recom¬ 
mended his disciple, Hans Driesch, whereupon Liang wrote to his 
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own young associate, Chang Chun-mai, then in Germany, to ask him to 
find out if Driesch were acceptable and willing.^* 

Chang was even more enthusiastic than Liang about using Western 
scholarly methods, and Western scholars themselves, to strengthen 
Chinese culture and synthesize it with Western thought. His interest 
in German idealism had been awakened during his student days at 
Waseda University in Tokyo, and was further developed during several 
years in England and Germany before the war. After accompanying 
Liang on his European tour in 1919, he had stayed on to work with 
his professor, Eucken, on a book ambitiously attempting to synthesize the 
ethical and metaphysical ideas of China and the West. “How much of 
the old can be retained, and how much of the culture of Europe must 
be accepted [in China]?” asked Chang in his preface to the volume. 
Eucken’s answer was that German idealism was the Western tradition 
which could best “exert a fruitful and beneficial effect” on China, for 
it could strengthen the Confucian tradition of ethical idealism then 
being threatened by Marxism on the one hand and Anglo-American 
empiricism on the other.*® 

Driesch accepted the Lecture Association’s invitation, and throughout 
his stay in China, from October 1922 to July 1923, Chang was at his 
side as guide and interpreter.^ Driesch's lectures on idealist psychology 
aroused little public interest, but his conversations with Chang on the 
need to hold fast to the humanistic values of China’s Buddhist and Con¬ 
fucian heritages appear to have strengthened Chang’s resolve to warn 
his countrymen against what he felt to be their unjustified faith in the 
power of science, for it was midway through the German philosopher’s 
stay in China that Chang delivered his famous lecture on this subject 
at Tsing Hua College. 

Chang’s attack on the prestige of science represented the introduction 
into China of a European philosophical tradition, most recendy ex¬ 
pounded by Boutroux, Bergson, and Eucken, which was specifically di¬ 
rected at defending the validity of an idealist view of life against the 
attacks of materialists and determinists. In China, however, this debate 
inevitably became intermixed with the very different controversy, then 
in progress, over the relative merits of Eastern and Western civilizations, 
in which idealism was seen as characteristic of the traditional, “Eastern” 
order, and materialism as the distinctive feature of modem. Western 
civilization. Chang increased the natural confusion between these two 
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very different questions by praising in the conclusion to his lecture the 
spiritual civilization developed in China by Confucius, Mencius, and 
the Neo-Confucian philosophers of the Sung, Yiian, and Ming dynasties, 
suggesting in addition that the modern West stood in need of their 
wisdom.®^ 

Within a few months Chang’s lecture stirred up a major controversy 
among the Chinese intelligentsia. The country’s leading scientist, Ting 
Wen-chiang, launched a counterattack, asserting that philosophical 
problems could only he solved by scientific methods, and warning that 
modern science had been so recendy introduced into China that to dis¬ 
parage it would endanger its much-needed growth. Hu Shih, a disciple 
of John Dewey, joined in on the side of scientific method, and Ch’en 
Tu-hsiu, in an effort to make political capital out of the debate, chal¬ 
lenged both Ting and Hu to choose between idealism and historical 
materialism. Hu refused to sit on the horns of the dilemma Ch’en had 
fashioned for him, and put forward an agnostic, “scientific view of life.’’ 
Liang Ch’i-ch’ao, now regarded as the elder statesman among the in¬ 
tellectuals, at first remained above the battle, issuing a “statement of 
temporary neutrality” along with a set of rules for keeping the debate 
from straying too far afield. A few weeks later he decided to enter the 
fray in support of Chang Chiin-mai, and argued that science and meta¬ 
physics each had its separate sphere: “In matters concerning the intel¬ 
lect, man absolutely must use the methods of science; in matters con¬ 
cerning the emotions, man absolutely must use meta-science [i.e., meta¬ 
physics],” Few of the eighteen leading intellectuals taking part in the 
controversy were willing to concede even this much to metaphysics, and 
by the end of 1923, when the tumult of charges and countercharges 
had died away, it was clear that the protagonists of “science” were in 
the majority.®® 

Rumblings of the storm of protest aroused by Chang’s speech were 
just beginning to be heard when in April 1923 Leonard Elmhirst ar¬ 
rived in Peking on his “exploratory journey” on behalf of Tagore. While 
lecturing on Tagore and his Visva-Bliarati at Yenching University, Tsing 
Hua College, and Peking Union Medical College, Elmhirst came to 
know two young men who were close to Chang and had spent consider¬ 
able time with Driesch during his travels in China. One was Chang’s 
graduate assistant, the young philosopher of education Ch’ii Shih-ying; 
the other was Chang’s former brother-in-law, the famous poet and 
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aesthete Hsii Chih-mo. When Elmhirst told them Tagore was interested 
in visiting China if his expenses could be defrayed, the two were so 
overjoyed that they clapped their hands and stamped their feet, then 
ran to see Chang and Liang to find out if a formal invitation could be 
sent the Indian poet-philosopher. By June 6 sufficient funds had been 
raised from the Lecture Association's supporters to enable its secretary 
to cable Tagore offering him $1000 for expenses and asking him to come 
as soon as he could — by July or August if possible. "In any case we 
are glad that you have made up your mind to visit China, and the news 
has proved a tremendous joy to all your admirers already,” the cablegram 
added.®® 

When the Indian poet finally arrived, ten months later, it was Chang, 
Ch u, and Hsii who met him at the dock, Chang who held receptions 
for him at the beginning and end of his tour, and Hsii who interpreted 
for him throughout. And behind all three men, supporting them morally 
and financially, stood the half-hidden but widely respected figure of Liang 
Ch'i-ch’ao. 

Toward the Meeting of East and East 

Even as Tagore made ready to accept the hospitality of the Lecture 
Association, he found himself beset with doubts. What good could he 
do in China? The Chinese people had their own poets, thinkers, and 
teachers, their own wisdom, capacities, and ideas; they needed no sup¬ 
port or stimulation from outsiders. As if his mind had not earlier been 
set on going, he asked himself: "I am only a poet. Why do they want 
me to go to China? And why should I go?” ®^ 

He found several answers when writing to his old friend Rothenstein. 
One was "my mission which does not allow me any rest but drives me 
across long distances to strange surroundings.” And, as before, Rabin¬ 
dranath felt himself out of tune with his own countrymen: 

The time is not at all favorable in India for me to persuade our people 
of the importance of the reconciliation of the East and West. They all 
seem to think that it can wait till we are powerful enough to negotiate 
with the West on equal terms, till the Western people are compelled for 
the sake of expediency to come to a mutual understanding. It is the 
pride of nationalism which stands in the way of a spiritual ideal. It is 
very much like saying that until we are rich we need not be honest, that 
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first we must have material power and then we shall he in a position to 
seek for spiritual TCrfection. Unfortunately such has been the brutal 
lesson of facts in me history of all powerful nations in the worlds and 
the idealists have to fight against tremendous odds when they have to 
assert that there are truths which transcend all facts. . . . All the same 
the fact is that man is man and we must keep reminding him of it by 
constantly appealing to his humanity. 1 have taken that task in my 
country though the time is unfavourable[,] the minds of the people 
being overcast with storm clouds of resentment.®® * 

The task was hard, he concluded, but he could not shirk it. “I have oc¬ 
casional doubts in my mind as to whether 1 have not strayed away from 
my own true vocation; — if that be so I have come too far off my track 
to be able to retrace my steps. I must jog on to the end of my days even 
though I feel weary and homesick for the solitude where my dreams had 
their early rest.” ®® 

Even after the arrangements for his visit to China had been completed, 
Rabindranath expressed doubts about what the trip would accomplish. 
Would it raise his flagging spirits? he wondered in another letter to 
Rothenstein: “I have an invitation to China where I shall go in the 
beginning of March next year. I shall have to be away for about six 
months or more[.] I do not yet know whether the change of environ¬ 
ment will give me rest and detachment which I need so much or whether 
the strain will be too much for the present state of my health.” ®^ 

News of his puzzled state of mind reached Romain Rolland as well, 
at first through Pearson, who visited Rolland in September 1923, and 
then in a letter from the poet himself. Pearson reported that Tagore was 
"isolated,” and "suffering from his inability to abandon himself to his 
sacred calling, poetry. His health is adversely affected. He dreams of 
fleeing. Just now he talks of leaving this winter for China.” ®* Not long 
before his actual departure in March 1924 Rabindranath confided to 
Rolland in a long letter that he felt torn between two opposing inner 
forces: 

I . . . have a kind of civil war constandy going on in my own nature 
between my personality as a creative artist, who necessarily must be 
solitary and that as an idealist who must realise himself through works 
of complex character needing a large field of collaboration with a large 
body of men. ... I earnestly hope that I shall be rescued in time before 
I die — in the meantime I go to China, in what capacity, I do not know. 

Is it as a poet or as a bearer of good advice and sound common sense? ®® 
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The complex arrangements he made for the voyage leave little doubt 
that the restless idealist triumphed over the solitary poet on this occa¬ 
sion, as on so many previous ones. Wisely foreseeing that his visit to 
China could take on an added significance as a renewal of the ancient 
cultural links between India and her northeastern neighbor, Rabindra¬ 
nath raised funds to enable three other Indian intellectuals to accompany 
him.®® The artist Nandalal Bose, the Sanskritist Kshitimohan Sen, and 
the historian Kalidas Nag gladly accepted his invitation to constitute a 
Visva-Bhrati mission to China. Speaking on their behalf the day be¬ 
fore they sailed, Tagore told the press: 

When the invitation from China reached me I felt that it was an 
invitation to India herself, and as her humble son, I must accept it. 
... In the midst of strife and conflict of contending commerce and 
politics, of monstrous greed and hatred, of wholesale destruction, India 
has still her message of salvation to offer to the world. . . . She has kept 
her faith in the unity of man and boldly asserted that he only knows truth 
who knows the unity of all beings in spirit. . , . Visva-Bharati has ac¬ 
cepted this ideal as its own and is asking the whole world to share in all 
that is great and true in the common heritage of man. I am hoping that 
our visit will reestablish the cultural and spiritual connections between 
China and India. We shall invite scholars from China and try to ar¬ 
range an exchange of scholars. If 1 can accomplish this, I shall feel 
happy.®^ 

The strands of many motives interwove in Rabindranath s mind as he 
set out on one of the most exciting of his many foreign journeys. There 
was the call of the road, the desire for a change of scene, and perhaps 
for a more sympathetic public than he was finding in India. There was 
also the attraction of seeing at first hand a great civilization from which 
India had been too long cut off, and the hope of renewing ancient ties 
with it. Beyond and above these immediate considerations there was the 
grander hope of influencing the course of history itself by persuading 
China's intellectuals to embrace once more, as their ancestors had done 
centuries before, India's "message of salvation,” thereby strengthening 
the spiritual civilization of the East which the world seemed so desper¬ 
ately to need. Paradoxically this image of the East had been imprinted 
in his mind again and again through his contacts with Western intel¬ 
lectuals. As he was to discover to his sorrow, India's poet-philosopher was 
dreaming dreams of Asia's glorious past precisely at the time when China's 
maturing leaders were seeing visions of an altogether different future. 



CHAPTER FIVE 

"THE REPRESENTATIVE OF ASIA" 
VISITS CHINA 


You are veiled, my beloved, 

In a language unknown to me. 

Like a hill which seems a cloud 
Behind its mask of mists. 

— Tagore to Mei Lan-fang 


Buoyed up by the excitement of yet another odyssey, Tagore and 
his party sailed from Calcutta on the Japanese passenger freighter Atsuta 
Maru on March 21, 1924. Unlike his previous trip to East Asia, this 
one had been carefully arranged in advance, and a formal invitation to 
lecture in Peking had been received and accepted. Tagore had reason 
to hope that his 1916 failure in Japan would not be repeated. 


Overture: Rangoon and Hong Kong 

Unexpectedly, a stopover at Rangoon encouraged this hope. The 
Chinese community there, larger and better educated than their Cal¬ 
cutta brethren, organized a reception for the poet at the Chinese school, 
whose principal welcomed him with the assurance that his mission would 
“mark another epoch of great spiritual influence upon the people of 
China, such as had been felt in the days of the Tang dynasty.” The 
principal spokesman for the Chinese community in Burma declared: 
‘We fervendy hope that this voyage of yours to China will prove a bea¬ 
con light that will guide China and her sons to peace and goodwill.” 
In his reply, Tagore accepted the mandate, for India, of light-bearer: 

At one time the messengers from India went to China with a new 
philosophy of life. . . . When the messengers reached China and came 
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into contact with life there, then there was a great illumination of mind 
and art. . . . We in the East have believed in some fundamental 
reality, some great philosophy of life, and if we can keep that truth in 
the centre of our being, then we have the privilege to walk abroad court¬ 
ing disaster and death and yet attain immortality. . . . That is the mes¬ 
sage which I shall take to your country.^ 

The two-week voyage from Rangoon to Hong Kong gave Tagore time 
to read and write out his ideas in the form of the lectures he was to 
deliver in China. Elmhirst had given him an English translation of 
Lao-tzu’s aphorisms, and he was delighted to find them filled with fa¬ 
miliar ideas. "This thought is so thoroughly Indian, and over and over 
again I am reminded of our own Upanishads,” he exclaimed to Elmhirst.* 
He proceeded to organize his longest lecture around what he considered 
to be parallel quotations from Lao-tzu and the sages of ancient India: 

It is said in our scriptures: "In greed is sin, in sin, death.” Your philos¬ 
opher has said: "No greater calamity than greed”. . . . Our sage in 
India says . . . “By the help of anti-dharma [unrighteousness] men 
prosper, they find what they desire, they conquer enemies, but they 
perish at the root.” . . . The same warning was also given centuries 
ago by your sage when he said: "Things thrive and then grow old. This 
is called Un-Reason. Un-Reason soon ceases.” ® 

Hong Kong, a British crown colony, gave Tagore his first and only 
contact with South China’s intellectual and political leaders. Dr. Sun 
Yat-sen, the father of the 1911 revolution, sent his private secretary to 
invite the Indian poet to visit Canton, the capital of his Kuomintang 
government. Sun’s invitation read: 

Dear Mr. Tagore, 

I should greatly wish to have the privilege of personally welcoming you 
on your arrival in China. It is an ancient way of ours to show honour 
to the Scholar. But in you I shall greet not only a writer who has added 
lustre to Indian letters but a rare worker in those fields of endeavour 
wherein lie the seeds of man’s future welfare and spiritual triumphs. 

May I then have the pleasure of inviting you to Canton? 

Yours sincerely, 

Sun Yat-sen^ 

Tagore declined, not wishing to postpone further his arrival in North 
China, but agreed to visit Sun on his return from Peking. During the 
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interview, he revealed his desire to act as a peacemaker among die Wat- 
ring factions in China, and through the Kuomintang leader's private 
secretary he urged upon Sun Yat-sen the necessity for an end to the 
hostilities between North and South China.® Two years later the Kuo¬ 
mintang was to begin its Northern Campaign, which successfully unified 
most of China, not through a cessation of hostilities, but through their 
intensification.® 

The vice-chancellor of the University of Amoy, Lim Boon Keng, came 
personally to ask Tagore to visit his campus, and described his plan to 
create a special chair of Indian culture and history at the university."^ 
Tagore again excused himself, pleading his prior engagement in Peking, 
but the prospect of an exchange of scholars and students between China’s 
universities and his own excited him. '‘There should be no delay in 
building the Birla Sadan [guest house] to accommodate the scholars of 
China,” he wrote to Santiniketan. “The first scholars should be given a 
good welcome and everything should be done for their comfort.” * 


Act One: Shanghai, Hangchow, Shanghai 

A sizable crowd was waiting on the dock as the Atsuta Maru steamed 
into Shanghai harbor on the morning of April 12. Waiting to welcome, 
garland, and be photographed with the famous poet were members of 
the Indian community (composed mainly of Sikh policemen or bank 
guards and Parsi businessmen), along with representatives of various 
Chinese educational and literary organizations in Shanghai.® Newspa¬ 
permen, as usual, were on hand to interview the Nobel Laureate. Asked 
about the purpose of his visit, Tagore replied succinctly: “My general 
idea is to advocate Eastern thought, the revival of traditional Asian cul¬ 
ture, and the unity of the peoples of Asia.” He was already aware that 
such ideas might not be popular with some of China's young people, 
and took the occasion to address himself to this group: 

There is one section of the youth of Asia which denies the value of 
ancient Asian civilization, and follows the ideas in Western civilization, 
trying its best to absorb them. This is a great mistake. . . . Western civi¬ 
lization is simply interested in material things, and has many defects 
in its spiritual life. This point is obvious when we look at the bank¬ 
ruptcy of European culture after the World War. . . . On the other 
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hand, Eastern civilization is the soundest and most healthy civilization, 
and has often enabled us Eastern peoples to achieve great things. For 
this reason, Europeans have already recognized the true value of Eastern 
civilization, and have started to study it,*® 

Slightly contradicting his assertion that Eastern civilization was sound 
and healthy, Tagore concluded: “If we wish to resurrect this precious, 
noble, lofty, and pure Eastern civilization, the peoples of China, Japan, 
and India . . . must unite together ... to demonstrate to the world 
our Oriental culture and our special qualities, so that the true value and 
fame of the Asian peoples will be made known.” ** 

The first Chinese intellectuals Tagore was able to talk with in Shang¬ 
hai were the representatives of the Peking Lecture Association, who met 
him at the dock and escorted him to the Burlington Hotel, the best in 
the city. All three men could speak fluent English, and this made con¬ 
versation easier than it had been for Tagore in Japan in 1916, where 
such fluency was rare. Liveliest of the group as they talked at the hotel 
that evening was the American- and Cambridge-educated poet Hsii 
Chih-mo, who was to act as Tagore’s chief interpreter during his seven 
weeks in China. Of graver mien was Chang Chun-mai, the idealist phi¬ 
losopher and disciple of Rudolf Eucken, and founder-president of the 
National Institute of Self-Government in Shanghai. Tagore was most 
impressed with Chang’s assistant, Ch’ii Shih-ying, a Columbia Ph.D. in 
education, and felt that he was less Westernized in his outlook than Hsii 
or Chang.*^ 

Chang acted as host the following afternoon to about one hundred 
Chinese intellectuals and students who gathered in his garden to drink 
tea and sit on the grass to hear Tagore’s maiden speech in China. Hsii 
first told the gathering that despite “the prevailing spirit of scepticism” 
pervading the country, “he hoped that the radiant personality, the pro¬ 
found philosophy and the irresistible poetry of the Great Messenger from 
India would dissipate all doubts, disarm scepticism and revitalise the 
spiritual thoughts of China.” 

Tagore spoke without notes, and his clear English diction, his tall, 
stately figure, and handsomely bearded face made a striking impression 
on his listeners. Apologizing for his late arrival, he confessed that he had 
been troubled by doubts about the purpose of his trip to China, and that 
he had delayed his departure from India partly because he could not 
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resolve them: "I shall make a confession. When 1 had your invitation 
1 felt nervous; 1 had read so many conflicting opinions about your re¬ 
ligion and your customs that I asked myself: ‘What is it these people 
expect when they invite me to their country, and what message is it 
necessary for me to take for their welfare?’ ” From his remarks one 
gathers that he still had not decided whether he had come to China as 
a poet or as a prophet. His attempt to bring a message to Japan eight 
years earlier had small success; he would not have wanted to repeat that 
failure. On the other hand, he could not relinquish the hope that his 
cherished ideals would receive a sympathetic response in China. 

What are poets for? he asked. “They are for capturing on their in¬ 
struments the secret stir of life in the air and giving it voice in the music 
of prophecy.” “A poet’s mission is ... to inspire faith in the dream 
which is unfulfilled.” Then he grew hesitant again, exclaiming, “Do not 
make use of a poet to carry messages! ... I am not a philosopher.” The 
prophet soon triumphed over the poet, however, as he continued: “I want 
to win your heart, now that I am close to you, with the faith that is 
in me of a great future for you, and for Asia, when your country rises 
and gives expression to its own spirit — a future in the joy of which we 
shall all share.” 

The spirit of China and the spirit of India merged in Tagore’s mind 
into the spirit of Asia. Reminding his first Chinese audience of “the day 
when India claimed you as brothers and sent you her love,” he called for 
a renewal of this relationship, which was “hidden in the heart of all of 
us — the people of the East. The path to it may be overgrown with the 
grass of centuries, but we shall find traces of it still.” Reopening “this 
path of friendship between India and China” could also bring together 
“our neighbors all over Asia.” This pan-Asian revival would be purely 
spiritual, he insisted: “Asia is again waiting for such dreamers to come 
and carry on the work, not of fighting, not of profit-making, but of eslab- 
lishing bonds of spiritual relationship.” 

Although he did not explicidy call for a revival of Buddhism in these 
closing remarks, Tagore clearly had in mind the era when Buddhism 
and Indian culture had been introduced into China, and throughout this 
trip he and his party took pride in identifying traces of this cultural in¬ 
fluence still visible on the Chinese scene. On his very first day in Shang¬ 
hai he was driven to the outskirts of the city to sec an old Buddhist tem¬ 
ple. Although its decayed state depressed him, he commented: "If a 
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thing is dead, let it go, it only cumbers the ground.” Two days later, on 
April 14, Hsii Chih-mo escorted him on a train trip to the nearby city 
of Hangchow, capital of Chekiang Province, whose famed Western Lake 
had earned it the reputation of being China s most beautiful city. Near 
a Buddhist temple three members of his party were shown a picture 
carved in a rock depicting an Indian monk who had preached Buddhism 
on that very spot centuries before.^"^ 

Calling attention to this ancient precedent for his own lecture tour, 
Tagore told several thousand students, assembled under the auspices of 
the Provincial Educational Society, that he was "a descendant of the 
same ancestors” from whom the monk came, and "some memory of that 
glorious time when India did send her messengers of love to this land” 
was still alive in their minds. "This was the great task of India in the 
past, the task of building paths over obstacles.” Tagore announced that 
he had taken up that task again. "My friends,” he said, "this is my mis¬ 
sion. I have come to ask you to re-open the channel of communion which 
I hope is still there. ... I shall consider myself fortunate if, through 
this visit, China comes nearer to India and India to China — for no po¬ 
litical or commercial purpose, but for disinterested human love and for 
nothing else.” His ultimate ideal was a pluralistic world, bound not by 
political or economic ties, but by the mutual recognition of the diverse 
expressions of the human spirit. "For differences can never be wiped 
away, and life would be so much the poorer without them. Let all hu¬ 
man races keep their own personalities, and yet come together, not in a 
uniformity that is dead, but in a unity that is living.” 

In spite of the rainy weather, so many students had come to see and 
hear Tagore that the hall was crowded to overflowing, and tremendous 
applause followed Hsii’s translation of each portion of the address. Fol¬ 
lowing it, Tagore and his party were invited to tea with the leading 
educators of Chekiang. The oldest living poet of the province, Ch en 
San-li, on being introduced to his fellow-poet, "was deeply moved” and 
shook his hands "with affectionate awe.” Tagore was in an optimistic 
mood; about this time he wrote home: ^‘We are receiving great kindness 
from everybody here. I feel that very cordial relations will soon be estab¬ 
lished.” 

Returning to Shanghai after this two-day excursion, Tagore delivered 
his major address in that city on April 18 to over twelve hundred lis¬ 
teners gathered in the new auditorium of the Commercial Press, China’s 
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largest publishing house. Twenty-five different civic and cultural asso¬ 
ciations sponsored the afternoon meeting. Like so many of ancient India’s 
Buddhist scriptures, the original text of this lecture has been lost and 
only its Chinese translation remains. Rendering Tagore's lecture into 
English, we find that he again began by disclaiming any pretensions to 
prophecy. “I have come to China, not with the attitude of a tourist . . , 
or as a missionary bringing a gospel, but only as one seeking wisdom, 
like a pilgrim wishing to pay homage to the ancient culture of China, 
in an attitude of reverence and love.” 

Despite this modest prologue, Tagore did have a message for China. 
What he had seen in one of her largest industrial centers made him fear 
for her future: 

I am a poet, not a politician nor a diplomat, and can only say what I 
feel most sincerely in my heart. I feel that China is now going the same 
way as India. I love culture, I love life. I cannot bear to see Chinese 
culture endangered day by day. Therefore I sincerely warn you: know 
that happiness is the growth of the power of the soul. Know that it is 
absolutely worthless to sacrifice all spiritual beauty to obtain the so-called 
material civilization of the West! 

The poet ended with a full-throated appeal to his Chinese listeners to 
help India build up the civilization he felt the world so desperately 
needed. "Friends! The time has come! We must use all our strength to 
speak for humanity, to struggle against the nightmarish demon of mat¬ 
ter. Do not surrender to his power. Bring the world to idealism, to hu¬ 
manism, and destroy materialism!” 

A demonstration of Chinese painting and a concert of classical lute 
music had followed the garden party at Chang Chiin-mai’s house. At 
Hangchow he had enjoyed seeing the pavilions surrounding the Western 
Lake and been feted with another concert of classical music. After this 
lecture at the Commercial Press auditorium, Shanghai's leading educa¬ 
tors took him to dinner at the Kung Teh Lin Vegetable restaurant where 
Chinese music was played, and from there the party went to a traditional 
Chinese play at the Thi Tai (Number One) Theater.®* 

The time had come for the poet and his party to leave China's largest 
city and move on to Peking by the usual inland route. Embarking on a 
river steamer, they journeyed up the Yangtse toward Nanking. Watch¬ 
ing the moon rise over the eastwardly receding water, Tagore and Hsii 
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Chih -mo talked far into the night, comparing notes on the poets they 
had enjoyed during their student days in England.*® 


Entr’acte: Nanking and Tsinan 

In Nanking .the first order of business on April 20 was to call on the 
military governor, General Ch'i Hsieh-yiian, the warlord controlling 
Kiangsu, Kiangsi, and Anhwei. Tagore knew enough about modem 
China to realize that in the chaotic years following the collapse of the 
Ch'ing dynasty in 1911 a variety of provincial warlords had seized power 
and were still contending with one another like crabs in a basket. Seeing 
that such civil strife both weakened China and threatened his hopes for 
a revival of her traditional culture, Tagore begged General Ch’i to desist 
from fighting, "for the sake not only of China but of Asia and of all 
humanity.” The general, having served champagne to all present, told 
the poet he was in full accord with his message and blandly assured him 
that he, too, was "at heart a believer in peace.” Five months later, Gen¬ 
eral Ch’i renewed his attack on the warlord of Chekiang; not long after¬ 
ward his forces were routed and he fled into exile in Japan.** 

The warlord’s subordinate, the civil governor Han Tze-sui, showed a 
more genuine enthusiasm for the poet’s ideals, for he told Tagore that 
he had been reading his speeches in the daily newspapers, and especially 
liked his principal talk in Shanghai. The elderly governor expressed the 
gratitude that he and other Buddhist scholars felt to Tagore. "For seven 
hundred years we have waited for a message from India,” he said. "And 
here you are. This, Dr. Tagore, is a great anniversary.” Governor Han 
also declared himself ready to do everything possible to encourage an 
exchange of students between India and China. He went on to caution 
the poet that his message would probably be misunderstood by China’s 
"modern generation.” *” 

More than a thousand members of this "ifiodern generation” filled the 
gymnasium of the National Southeastern University that afternoon to 
hear and see Tagore. "Though there was much confusion,” a contem¬ 
porary observer relates, "due to the crowds coming and going, and the 
speakers were hard to hear in the big hall, yet both the dramatic appear¬ 
ance and the words of the Indian visitor were quite impressive.” So many 
students crowded into the balcony immediately over his head that it 
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groaned audibly and seemed about to collapse. It was not evacuated, 
but the poet calmly ignored the danger and launched into his speech 

Taking his cue from Governor Han’s advice, he began by identifying 
himself with the students' point of view. “I feel highly honoured, not 
so much because your elders have honoured me, but because I feel the 
silent invitation from the young.” Appealing to their romantic sense of 
chivalry, he continued: “Today the human soul is lying captive in die 
dungeon of Giant Machine, and I ask you, my young princes, to feel 
this enthusiasm in your hearts and be willing to rescue the human soul 
from the grip of greed which keeps it chained.” In one of his few refer¬ 
ences to the evils of nationalism, which he had attacked so vigorously in 
his lectures in Japan, Tagore called this “the darkest age in human civi¬ 
lization,” because “individual races are shut up within their own limits, 
calling themselves nations, which barricade themselves . . . with pro¬ 
hibitions of all kinds.” But he saw a new age dawning, an age in which 
“the immense power of sacrifice” would triumph over “the malevolent 
intellect of brute greed and egotism.” Though not elaborating on what 
he meant by “the power of sacrifice,” he seemed to equate it broadly widi 
individuality: “Know that no organization however big can help you, 
no league of prudence or of power, but only the individual with faith 
in the infinite, the invisible, the incorruptible, the fearless. . . . Pro¬ 
claim the Spirit of Man and prove that it lies not in machine-guns and 
cleverness, but in a simple faith.” As always, Tagore hoped that this 
new humanism would originate in Asia, the homeland of the world’s 
great religions: “Let the morning of this new age dawn in the East, from 
which great streams of idealism have sprung in the past, making the fields 
of life fertile with their influence.” 

From Nanking the poet and his party traveled northward by train, 
breaking their journey at Ch’ii-fu to pay homage to the tomb of Con¬ 
fucius. Here in Shantung Province, one of the oldest centers of Chi¬ 
nese civilization, Tagore also met two Buddhist leaders, one the head 
of a group of Buddhist women, the other a magistrate presiding over a 
local society for the revival of Chinese Buddhism.®® At Tsinan, the capi¬ 
tal of the province, the poet spent an eventful day on April 22. A crowd 
of several thousand students turned out to hear his talk at the Provincial 
Assembly Hall, a number so large that the meeting had to be moved 
outside to the adjoining courtyard. Tagore spoke extemporaneously on 
“Materjalfspi and^ the Spiritual Life,” observing that he was almost sure 
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his message of idealism would not be accepted by the majority, but that 
this did not matter to him, since his function was to realize and to pro¬ 
nounce “Truth.” Hearty applause followed the lecture, however, and 
another audience of two hundred was waiting at the Shantung Christian 
University to hear him explain his educational ideals.*® 


Act Two: Peking 

Only a day’s journey now separated Tagore from Peking, for centuries 
the political and cultural capital of China. In the year 1924, however, 
the city was far from being the center of political power it had been 
before 1911 and has become since 1949. Disparaging Peking’s status, an 
American-managed Shanghai newspaper wrote at the time, that if it were 
not for warlord Wu P’ei-fu’s support of the corrupt Peking government, 
and the fact that for convenience’s sake most of the foreign powers rec¬ 
ognized it as the legitimate capital of the Republic of China, Peking 
would become “what it really is in truth — a sprawling, rundown, shabby 
country town half buried in the dust of the plains of Chihli — interest¬ 
ing for the tourist and archeologist but of no practical value as the seat 
of government of a great nation.” 

A legal fiction may seem wraithlike and fragile, but when attached 
to a city rich in history and culture it can acquire a remarkable durability. 
Peking’s many temples, walls, gateways, lakes, boulevards, and the im¬ 
perial palace itself had been accumulating the merit of antiquity ever 
since the fifteenth century, when the Ming Emperor Yung Lo had 
rebuilt the city near the site of the older Mongol capital. In the twen¬ 
tieth century the creation of the National University of Peking, the 
National Normal University, and a dozen or so first-class colleges had 
increased the cultural riches of the capital and attracted thousands of 
able students. As in previous centuries, many of the most learned scholars 
in the country had chosen to make their homes in this beautiful northern 
city. Here, in short, were the leading intellectuals — both young and 
old — whose minds Tagore had to win if he was to succeed in his mis¬ 
sion to China.®' 

General Ch’i Hsieh-yiian had attached a special private car for Tagore’s 
use on the Blue Express luxury train running from Nanking through 
Tsinan to Peking. On its part, the Peking government furnished the 
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train with a special military guard to escort the visitors from India.*® 
This was no mere gesture, for bandits had held up this same train the 
year before, kidnaped its thirty-five European and American passengers, 
and held them as hostages in a mountain redoubt for over a month. For 
such a fate to befall so renowned a guest as Tagore would reveal to the 
whole world the hollowness of the Peking government’s claim to control 
even the plains of North China, let alone the whole of the country. 

In Tientsin the president of the Peking Lecture Association, Liang 
Ch’i-ch’ao, boarded the train to greet Tagore and traveled with him the 
remaining seventy-five miles to the capital. A large and enthusiastic crowd 
of students and intellectuals was waiting at Peking’s Chien Men station 
as the Blue Express arrived at 7:15 on the evening of April 23. As an 
Indian member of the party reported the scene, there was “a tremendous 
ovation” as the poet left the train “amidst showering of flowers and [the] 
uncanny sound of [fire-]crackers — a queer form of Chinese hospitality.” 
The most distinguished welcomers were Lin Ch’ang-min, a retired states¬ 
man and a close associate of Liang Ch’i-ch'ao, and Dr. Chiang Mon-lin, 
the acting vice-chancellor of Peking University. As at Shanghai, mem¬ 
bers of the Indian community came forward to greet and garland their 
compatriot.** 

After resting for a day in the luxurious Hotel de Pekin, Tagore 
launched himself onto the turbulent stream of Peking intellectual life. 
Curiously enough, his first, and most widely reported, public address in 
the capital was delivered to the Anglo-American Association at its 
luncheon meeting in the Wagon Lits Hotel. In a sort of a'pologia 'pro 
vita sua, Tagore explained that during his 1912 visit to England it had 
been “indeed a great experience for me to know the great minds of 
Britain. I was enabled to make some of the truest friends in England that 
man ever had. ... It was then that I learned what freedom meant, and 
I could live in a larger world that breathed the air of untrammelled free¬ 
dom.” His next visit to Europe, after World War I, had convinced 
him that “the nations of the West were looking for some new ideal from 
the East which would reconstruct their civilization on a better basis. . . . 
This looking to the East touched me deeply.” He had therefore felt it 
his personal responsibility to “help bring together the two hemispheres 
which were drifting apart every day.” By implication he was saying that 
his purpose in coming to China was not to create hostility to Western 
civilization, but to strengthen the unity of Eastern civilization as a neces- 
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sary step toward achieving a complementary relationship between the 
two.®^ 

That same afternoon some fifty of China’s leading scholars and dig¬ 
nitaries welcomed the Indian poet at a special reception and tea fittingly 
held beside the Chung Hai (Middle Lake) in the impressive Throne 
Hall of Imperial Splendor, where the Chinese emperors had received the 
homage of ambassadors from outlying kingdoms.*® Liang Ch’i-ch'ao in¬ 
troduced Tagore to the select group with a beautiful talk on “The broth¬ 
erly relations between the cultures of India and China,” in which he 
emphasized China’s manifold debt to her “elder brother” in the realms 
of philosophy, religion, literature, music, the visual arts, medicine, as¬ 
tronomy, education, and social organization. Liang commended Tagore 
for his mission of friendship and remarked, “If we can avail of this oc¬ 
casion to renew the intimate relationship which we had with India and 
to establish a really constructive scheme of co-operation, then our wel¬ 
come to Rabindranath Tagore will have real significance.” *® 

Tagore replied with a brief but effective presentation of his message 
to China’s intellectuals. “Great men came centuries ago from India to 
greet your ancestors,” he began. “I have come as a representative of that 
same culture, yet also as a representative of the present age — a mixture 
which has not yet settled down to anything satisfactory — an age of 
transition.” Even though he disclaimed having brought a message to 
China, he exhorted his listeners: “In Asia we must seek our strength in 
union, in an unwavering faith in righteousness, and never in the egoistic 
spirit of separateness and self-assertion. It is from the heart of the East 
that the utterance has sprung forth: ‘The meek shall inherit the earth.’ ” 
Hearing the New Testament quoted as though it were their own heritage 
may have surprised the Chinese intellectuals, but the Indian poet had 
grown up with the idea that Jesus Christ was an Oriental whose teach¬ 
ings were better understood by Asians than by Westerners.*^ 

The uniquely spiritual character of a united Asian civilization as Ta¬ 
gore presented it in this lecture seemed to blend Christian, Buddhist, and 
Hindu attitudes. “It would be a degradation on our part, and an insult 
to our ancestors,” he argued, “if we forgot our own moral wealth of wis¬ 
dom,” especially at a time when the people of the West had “given up 
their faith in a spiritual perfection of life. Their doom is upon them, and 
when we in the East become enamoured of their success, we must know 
that the terrific glow we see upon the western horizop is not the glow 
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of sunrise, or of a new birth-fire, but is a conflagration of passion.” The 
East must "accept truth when it comes from the West,” but must never 
forget that "the Western people also need our help, for our destinies are 
now intertwined.” Therefore, "in Asia we must unite, not through some 
mechanical method of organisation, but through a spirit of true sym¬ 
pathy,” and in that spirit must approach the West, neither hating nor 
slavishly imitating her civilization. He concluded: "Let us try to win 
the heart of the West with all that is best and not base in us, and think 
of her and deal with her, not in revenge or contempt, but with goodwill 
and understanding, in a spirit of mutual respect.” 

Liang repeated his welcoming address the following afternoon, April 
26, to a gathering of more than a thousand students of the government 
colleges of Peking who met in the auditorium of the National Normal 
University. Arriving more than an hour late, Tagore developed the theme 
that temporary gains achieved through violence and lies must eventually 
lead a nation to its destruction. "Reliance on power is the characteristic 
of barbarism,” he declared. "It is cooperation and love, mutual trust and 
mutual aid which make for strength and real progress in civilization.” 

A noticeably defensive tone runs through this address to the students, 
his first talk in Peking open to the Chinese public. Even before he left 
India, word had reached him that "some were opposed to my coming, 
because it might check your special modem enthusiasm for Western 
progress and force. True, if you want a man who will help you in these 
things, you have been mistaken in asking me. I have no help to give you 
here; you already have ten thousand able teachers, go to them.” So intent 
was he on driving home his warning against reliance on force that he 
failed to make his usual appeal to the ancient spiritual links between 
India and China. Instead he proudly affirmed: 

I speak to you as a member of a nation that has gone under in the race 
for progress, and I tell you that I am ready to accept weakness and insult 
and oppression of the body, but I will never acknowledge the defeat, the 
last insult, the utter ruin, of my spirit being conquered, so that I am 
made to lose my faith and purpose. . . . We need to hear this again 
and again and never more than now in this modern world of slavery 
and cannibalism in decent guise: "By the help of unrighteousness men do 
prosper, men do gain victories over their enemies, men do attain what 
they desire; but they perish at the root.” 
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In contrast to this apparently skeptical audience, the several hundred 
young people awaiting him the following afternoon at the Fa Yiian Ssu 
(Temple of the origin of the [Buddhist] Law) could not have been more 
sympathetic. The Young Men’s Buddhist Association, which arranged 
the meeting, had invited him in these words: 

Now You — the great Buddhist poet — come from the original 
country of the Buddha to our sister-country with all your milk of thought; 
surely as a result we realize your flowerly givings all world round where 
your elephant-like steps reach; and therefor[e] we are greatly glad for 
this. . . . You — as a star of great love, perfect gladness[,] unlimited 
goodness & continuous newness as well as a representative of the Bud¬ 
dhistic civilization — may kindly accept our request as we think. 

Hopis [hoping] your flowerly words with a reply. 

Yours respectively. 

Young Men's Buddhist Association 
(Y.M.B.A.)" 

How could the poet resist such an appeal to visit a temple celebrated as 
a favorite resort of Peking's artists, especially at this season, when its 
gardens were alive with lilac and peony blossoms! The Temple of the 
origin of the Law also housed the largest Mahayana Buddhist monastery 
in the city, and contained many mementoes of the flourishing state of 
Buddhism during the T’ang period, over a thousand years earlier. In the 
minds of the Indian party and their Chinese Buddhist hosts the poet’s 
visit therefore symbolized the renewal of contacts between their coun¬ 
tries on the basis of this Buddhist tie. 

Tagore was of course not a Buddhist, but he accepted without demur 
the role of Buddhist teacher in which his hosts were determined to cast 
him. "Tagore is the great philosopher proclaiming Eastern civilization 
(that is, Buddhist civilization),” the spokesman for his hosts declared. 
"Just like the child who is reunited with his mother after a long separa¬ 
tion, so we are indescribably happy in our hearts.” The poet responded 
with equal warmth to this welcome: "I feel as though I have come to a 
quiet place in ancient India. Therefore I am deeply moved. A great joy 
arises in my heart because I feel that the old civilization of India, which 
seemed to be dead, has revealed itself here today.” Earlier in the day a 
Westerner had assured him that China was a most suitable place to prove 
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the value of spiritual civilization. “This is absolutely correct,” the poet 
agreed; 

My idea is to offer this mission to all mankind. I, too, wish to join 
my efforts with those of others in spreading this Buddhist message. 

. . . Mankind must have faith in spiritual life. Therefore, China and 
India must unite to accomplish this great task. . . . Gentlemen, you 
enlightened young people must share this responsibility. You cannot re¬ 
fuse this duty. The great spirit of Buddhism is not found in the man who 
would save the world but sits at home doing nothing. I hope you gentle¬ 
men will now exert yourselves.^* 

“The most sensational event of the days spent in Peking,” according 
to one of the Indians with Tagore, was their visit to the ex-emperor of 
China, P'u-i, who still lived in the Forbidden City where as a tiny child 
he had reigned from 1908 until the Republican Revolution deposed him, 
with his dynasty, in 1912. The party arrived at ten o’clock Monday morn¬ 
ing, April 27, at the Shen Wu Men (Gate of divine military genius), 
and were escorted by the ex-emperor’s English tutor, Reginald Johnston, 
through courtyard after courtyard of the old imperial palace, one official 
after another falling behind as a gate was reached which his rank did 
not entitle him to enter. In keeping with the spirit of this scene of an¬ 
cient but abandoned customs, the poet and the two ladies in his party 
were carried in sedan chairs. At length the party entered the inner 
apartments where the ex-emperor and his two wives graciously received 
them and accepted the gifts they had been advised to bring. Elmhirst 
presented P’u-i with a set of the poet’s English works, and Tagore offered 
the queens some conch-shell bangles, a symbol of prosperity (a fitting 
choice in view of the difficulties that would face them after they fled the 
palace the following year to take refuge in Tientsin). Then, says an 
eyewitness, “The poet conveyed to the imperial party the greetings of 
India and gave them their blessings. He spoke of the ancient bonds of 
friendship between China and India and said tliat we wanted to re¬ 
establish old relations again.” 

The visit was as much a novelty for the eighteen-year-old ex-emperor 
as for his guests, this being the first time his chamberlains had per¬ 
mitted him to receive foreigners and only the second time that ordinary 
Chinese citizens had been admitted to his presence. (In 1922 Hu Shih 
had set this precedent, and by addressing him as “Mr. P’u” had also 
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expressed the irreverent attitude of the younger generation toward the 
Manchu house and the Confucian system which had held it in power.) 
With genuine pleasure the young P’u-i conducted his visitors through 
what one of them called “that gorgeous maze of imperial grandeur.” 
Another noticed how Miss Lin (Lin Hui-yin), Tagore’s beautiful young 
interpreter, like “a small bird in bright plumage, fluttered round the 
poet.” ** 

A gay “banquet of scholars” was held in Tagore's honor that evening 
at the Navy Club. Present were several of the scholar-politicians sur¬ 
rounding Liang Ch’i-ch’ao (two of them, Lin Ch'ang-min and Fan Yiian- 
lien, had been cabinet ministers for a time in the shifting political scene 
after 1916), and some of the capital’s literary men, led by Dr. Hu Shih, 
a founder of the literary revolution (or pai hua, “common speech” move¬ 
ment) and a prominent advocate of liberal democracy. Lin introduced 
the poet with a laudatory discourse: “We cannot tell him how moved 
and touched we are by his presence. . . . everything about him is 
poetic. He is in fact poetry itself.” Lin politely hoped that Tagore would 
“reveal to us the reality of truth, the beauty of moral courage and sacri¬ 
fice. I also am willing to wave my little banner behind the crowd and 
follow him round the whole world.” 

Chinese civilization, said Tagore in his felicitous reply, could not 
have become so “deeply instinct with this spirit of hospitality,” nor could 
it have endured so long, had it not been “full of the life of the spirit.” 
I le went on to speak for the first and only time in China about his own 
literary work and its roots in the popular devotional poetry of medieval 
India; this mystic verse was “modem,” he insisted, because “all true 
things are ever modern and can never become obsolete.” Claiming to be as 
much a “revolutionist” in his own language as some of his hosts were in 
theirs, he urged them to study Bengali in order truly to understand his 
poetry. “Languages are jealous,” he explained. “You have to court them 
in person and dance attendance on them. . . . You cannot receive the 
smiles and glances of your sweetheart thi^ough an attorney, however 
diligent and dutiful he may be.” At the end of this talk, Hu Shih rose 
to his feet and declared that Tagore’s experiences in breaking away 
from the rigid canons of traditional literary forms exactly paralleled the 
stmggle of China’s new literary men to free themselves from the shackles 
of the past without losing their respect for the best in the culture of 
former ages.^® 
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In his talks to smaller groups in Peking, Tagore showed a remarkable 
ability to speak on themes close to the hearts of his listeners. To the mem¬ 
bers of the Anglo-American Association he stressed the ideals of freedom 
and the spiritual unity of mankind; to Chinese Buddhists he spoke of the 
ancient days when their faith flourished both in China and in India; 
and to literary leaders he dwelt on his own development as a writer and 
poet. Faced with a large and general audience of intellectuals and stu¬ 
dents, however, he returned to the central message of Asia's spiritual 
civilization already expounded in his lectures in Shanghai, Hangchow, 
and Nanking. On April 28 he mounted the five-foot-high marble plat¬ 
form of the Hsien Nung-t'an (Altar of Agriculture) to address an esti¬ 
mated five to ten thousand listeners seated on the grass, most of them 
students. Looking out over the sea of upturned faces with his faithful 
translator Hsii at his side, Tagore asserted his claim to speak on behalf 
of all Asians: “You came to listen to me, but I know it is not to me, the 
personal man who comes from India, but you want to hear someone 
speak who is of Asia. You are glad tliat I have come to you as, in a sense, 
representing Asia. I feel myself that Asia has been waiting long and is 
still waiting to find her voice.” There was a time, he declared, “when 
Asia saved the world from barbarism. Then came the night, I do not 
know how.” There followed the intrusion of the West, so overwhelming 
Asia that she failed to recollect her own past and began to imitate foreign 
ways. “We are not aware of our own treasures,” the poet mourned; “we 
must rise from our stupor, and prove that we are not beggars. . . . 
Search in your own homes for things that are of undying worth. Then 
you will be saved and will be able to save all humanity.” Tagore's parting 
words reiterated his opening appeal to pan-Asian sentiment: “I hope, 
gentlemen, that you will not keep the memory of my white beard, but 
will remember the words of the representative of Asia who has come to 
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you. 

Even as the poet talked he must have noticed young men circulating 
through the seated crowd handing out copies of a printed handbill. Per¬ 
haps he knew that this leaflet was a broadside attack on his message to 
China, for in Nanking also such handbills had been passed out, and in 
Shanghai, Elmhirst had noted on April 17 that there was “already oppo¬ 
sition to the poet” on four grounds: that he was a pacifist, was against 
machinery, talked about tlie soul, and was not a Communist. His Chinese 
friends must have tried to minimize the critical tone of such attacks, but 
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Tagore may have seen an account published in the English-language press 
a few days later summarizing the contents of the anti-Tagore handbill 
distributed at the Altar of Agriculture: 


They claim that he is preaching against the systems which the Chinese 
hold sacred, that he opposes material civilization for China and that he 
favours the alK>lition of administration and government, which is tended 
[tends] to hasten China's destruction. Lastly the attack is directed against 
those scholars who invited Dr. Tagore to come to China to talk to the 
young men in an attempt to fill them with conservative and backward 
thoughts.^® 


Intermission 

In the space of four days, Tagore had put his message before the Peking 
public and had managed to do some sight-seeing as well. His public lec¬ 
tures under the auspices of the Peking Lecture Association were not 
scheduled to begin for another eleven days. He passed one more day 
in the capital, visiting two Western scholars of Asian culture and at¬ 
tending a meeting vdth a group of Chinese painters, on whom he urged 
the importance of closer ties between Indian and Chinese artists. He 
then motored to Tsing Hua College, ten miles northwest of the city, to 
spend the next week in retirement at a beautiful lakeside pavilion on the 
campus grounds.** 

Hie Indian poet spoke informally at a reception in his honor on April 
29, the day he arrived at Tsing Hua. Again the dissonant note of criti¬ 
cism was sounded as a group of students passed out opposition leaflets 
to the audience. Two days later he voiced concern for the survival of 
China’s great cultural heritage at a meeting of all the students and 
faculty. A new age had dawned, he said, in this period, "which is one of 
the greatest in the whole history of man!’/ All cultures were coming 
together as the world was becoming one. ‘We must justify our own 
existence. We must show, each in our own civilisation, that which is 
universal,” he declared. ‘What out of your own house can you offer in 
homage to this new age?” "Do you know your own mind? Your own cul¬ 
ture? What is best and most permanent in your own history?” 

Answering his own questions, the poet went on to extoll the virtues 
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of Chinese civilization, as he understood them. Some Chinese had told 
him that they were a pragmatic and materialistic people. “I cannot, how¬ 
ever, bring myself to believe that any nation in this world can be great 
and yet be materialistic.” His own idea, "superstition if you like," was 
that "no people in Asia can be wholly given to materialism. There is 
something in the blue vault of the sky, in the golden rays of the sun, in 
the wide expanse of the starlit night . . . which somehpw gives to us 
an understanding of the inner music of existence." Peking itself was 
proof of "a marvellous beauty of human association," in sharp contrast 
to Shanghai, Tientsin, and other modem cities, which were "huge de¬ 
mons of ugliness." If the Chinese permitted the "deformity” created by 
"gross utility" to encroach still further on their landscape, they would be 
unable to contribute to the world their "genius for turning everything 
to beauty." "It is your mission," charged the poet, "to prove that love 
for the earth, and for the things of the earth, is possible without ma¬ 
terialism — love without a stain of greed.” 

Tsing Hua College had been founded with funds China had agreed 
to pay the United States for damages to American property during the 
Boxer uprising of 1900, and it functioned as a training center for Chinese 
students preparing themselves to take advanced degrees in the United 
States. Many of its faculty were Americans, and the syllabus was pat¬ 
terned on American models. The students, some of whom began their 
work there at the secondary level, spoke such fluent English that when 
Hsix Chih-mo began as usual to translate Tagore’s lecture into Chinese 
they simply got up and left the hall. Those specializing in English 
literature and thought were best able to appreciate the romanticism and 
idealism which the Indian poet had also derived in part from the English 
heritage. Tagore enjoyed his informal talks with such students, who are 
said to have "besieged” him with questions. One afternoon he accom¬ 
panied a group of them on a walk to the nearby Jade Fountain and its 
pagodas, not far from the grounds of the imperial summer palace, which 
had been destroyed by British and French troops in the i860 occupation 
of Peking. On seeing these graceful monuments, Tagore delivered an 
improptu talk on art to his student friends.®* 

After a week's relaxation in these idyllic suburban surroundings, 
Tagore returned to Peking on Monday, May 5, and took up residence 
in a private house. Here he worked on his public lectures, scheduled to 
begin on May 9, and received callers. Dr. Hu Shih, the most outstanding 
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English-speaking scholar in Peking despite his youth, came to breakfast 
on May 6. Hu had interpreted for John Dewey, his former teacher at Co¬ 
lumbia University, and had met Bertrand Russell during his lecture tour 
in China, and naturally was interested in learning more about the In¬ 
dian philosopher-poet who succeeded them. 

Hu had read the newspaper version of Tagore’s Tsing Hua speech 
and was curious to know if the poet really meant to condemn the large 
cities as such and return to nature. Tagore replied that the ideal city 
should act as a center of culture, radiating its influence out into the 
countryside. He described the wandering haul minstrels of his native 
Bengal, who brought poetry, music, and story to the villager’s very door, 
and so kept the culture of the past alive in the hearts and minds of the 
people. In the West, Tagore felt, interest in Shakespeare had only been 
kept alive with the help of committees and benefit teas.®® 

The English teachers of North China, who gave a luncheon for 
Tagore that same day at Yenching University Women’s College, might 
have taken exception to this judgment, for most of them had studied 
English literature in American and English colleges. The poet spoke to 
them, not about literature, but about his dislike of formal education and 
the need for an "atmosphere of culture in which freedom of thought and 
individuality are nurtured.” "Everyone must reach through education 
some great ideal — the ideal of the age,” he asserted. The ideal of the 
present age was to create "a bond of relationship among men of all na¬ 
tions.” Therefore, "Our education must aim to make every child a ful¬ 
fillment of the spiritual ideal of the present age — which is sympathy, 
understanding and love between people.” 

The lovely Miss Lin accompanied the poet on this occasion, and 
when he repeated his remarks for the benefit of the students after the 
luncheon he may have had her in mind in saying that his cordial recep¬ 
tion by the women of China had been one of his finest experiences.®* 
It is no secret that Tagore enjoyed the conversation and company of 
young women, and the prose poem he wrote for Miss Lin neatly conveys 
his attention to, and his correct distance from, the fair sex in the late 
afternoon of his life: 

The blue of the sky fell in love with the green 
of the earth. 

The breeze between them sighs "Alas!” ®® ^ 
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Some of the girl students at the college showed that tliey entertained 
similar poetic sentiments toward their handsome visitor: “We look on 
you as we look upon the summit of a mountain. In order to show our 
deep reverence we want to ask you to come to our College at the time of 
the setting sun or after the rising moon, when we have finished our 
classes. . . . We wish you ‘peace in all your ways' with great respect.” 

Tagore's sixty-third birthday, the twenty-fifth of Baishakh according 
to the Bengali calendar, fell on May 8, and his Chined hosts rose to 
the occasion with an evening of festivities. A new group calling itself 
the Crescent Moon Society, organized shortly before Capparendy borrow¬ 
ing its name from the title of Tagore’s book of prose poems Crescent 
Moon')y arranged a birthday party. The poet Hsii Chih-mo was the 
moving spirit of the society, Hu Shih was active in it, and some eighty 
intellectuals, most of them former students in England or the United 
States, came to its later meetings in a spacious Peking house.®* 

The evening celebration in the auditorium of the Peking Normal Uni¬ 
versity, attended by four hundred of the capital’s most distinguished 
citizens, was the high point of Tagore's stay in China. Liang Ch’i-ch’ao 
presented the guest of honor with a pair of seals and a stone tablet in¬ 
scribed with the Chinese characters he had chosen to form Tagore’s 
Chinese name. Rather than take three characters imitating the mere 
sound of parts of the foreign name, the usual method, Liang had chosen 
an ancient character for India chu, “bamboo”) and two characters 
used in Buddhist texts to denote China CH chen, “thunder,” and M. 
tan, “dawn”), thus capturing the significance of Tagore’s visit as creating 
a link between India and China. Liang gave a double meaning to the 
last two characters, for they could be taken as translations of the San¬ 
skrit components of the poet’s first name, Rabindra: Indra being a god 
of the thunderstorm, and rahi being a Sanskrit term for the sun (in the 
Chinese character 5. the sun H is seen rising over the horizon—). Seen 
in still another dimension, the name was a kind of epithet for Tagore him.- 
self, “the Thundering Dawn of India.” After explaining this linguistic 
tour de force, Liang expressed his hope that “our warm love for him will 
follow this new name,” and that “the ancient love between India and 
China may be revived in the person of Chu Chen-tan.” 

Hu Shih, who had translated for Liang, offered as his birthday gift a 
scroll on which he had penned a Chinese poem of his own composition. 
“Parinamana” extolled the ideal of the bodhisattva who unselfishly turns 
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back from entering Nirvana in order to help his fellow men attain their 
own salvation. (Tlie poem, written in 1922, seems to reflect Hu's per¬ 
sonal feelings as an American-educated Doctor of Philosophy who re¬ 
turned to China to help his own people attain higher levels of education.) 
After reading his English translation of the poem, Hu added the hope 
that it might "serve also to remind us of the intimate historical and 
cultural relationship between India and China — a relationship, which, 
though long interrupted, is now being renewed through the present visit 
of our poet and his friends.” 

After these speeches, gifts of flowers and paintings were presented and 
the three Indian members of the poet's party offered their compliments: 
Kshitimohan Sen by reciting a Sanskrit ode, Kalidas Nag a poem from 
I’agorc's Balaka, and Nandalal Bose by olTering a picture. Tagore himself 
then took the stage, “to the sound of thunderous applause,” thanked his 
Chinese friends for baptizing him with a Chinese name, and hoped that 
it would be perpetuated in history alongside those of his compatriots who 
came to China in ages past but who were still remembered and talked 
about. He explained his motive in writing the English-language play 
which was about to be staged, and, after a brief pause, the curtain rose 
on an amateur performance of Chitra, the drama of a homely princess’ 
successful attempt to woo a handsome prince. The play had evidently 
been rehearsed under Tagore's direction, for China's leading Jictor, Mei 
Lan-fang, seated next to the Indian poet, questioned him C^hrougli an 
interpreter) about the Indian style of the costumes and the mise en 
scene, and jotted down Tagore's replies for his own future use. Miss Lin 
played the heroine, and Hsii Chih-mo, much in love with her at this 
time, was cast as the god of love. CHsii would have preferred the role of 
the sought-after prince. The play forecast his own disappointment, for 
Miss Lin, the daughter of Lin Ch'ang-min, later married the son of her 
father’s close friend, Liang Ch’i-ch'ao.) Though the play was an abridged 
version of the original, the performance did not end until nearly mid¬ 
night.®^ 


Act Three: Peking 

Tagore mounted the lecture platform a little after eleven o’clock the 
following morning to begin his announced series of seijen public lectures 
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under the auspices of the Lecture Association. The True Light (Chen 
Kuang) Theater, the city’s largest and most modern cinema, was “com¬ 
fortably filled, mostly with Chinese but with some foreigners.” Liang 
Ch'i-ch’ao, as president of the association, introduced the speaker briefly.®^ 

Irritation at the criticisms which had been reaching his ears was evi¬ 
dent now, in Tagore’s opening lecture. Someone had accused him of 
being “altogether out of date in this modern age,” the poet told his audi¬ 
ence. “This has caused me some surprise, which I am sure will grow 
into amusement when I have more leisure than I have now,” he con¬ 
tinued acidly. In India he had become accustomed to the charge that he 
was “too crassly modern . . . newfangled and therefore obnoxious,” he 
said. “For your people I am obsolete, and therefore useless. ... I do 
not know which is true.” He dubbed himself “this unfortunate being 
[who] has been so continually suspected to be contraband — smuggled 
on to the wrong shore of time — not only by his own countrymen . . . 
but by others to whom he could hardly have yet given any occasion for 
grave anxiety.” ** 

To clear up die “misunderstanding” of his position which he felt 
existed among the Chinese, he proceeded to describe the “revolutionary” 
movements in religion, literature, and cultural nationalism in which he 
and his family had taken a leading part in nineteenth-century India. 
Turning to the great problem of the twentieth century, as he saw it, he 
denounced the concentration of power in “outside arrangements” and 
organizations, whether “political, commercial, educational or religious,” 
which obstruct “the free flow of inner life of the people.” “Revolution 
must come and men must risk revilement and misunderstanding, espe¬ 
cially from those . . . who put their faith in materialism and convention, 
and who belong truly to the dead past and not to modern times. . . . 
The impertinence of material things is extremely old.” “The revelation 
of spirit in man is truly modem: I am on its side, for I am modern,” 
Tagore concluded. “If you want to reject me, you are free to do so. But I 
have my right as a revolutionary to carry the flag of freedom of spirit into 
the shrine of your idols — material power and accumulation.” 

In this defiant speech, Tagore touched a level of impassioned self¬ 
justification which he had seldom reached in his earlier talks in China. 
Intent on making cleai his own “revolutionary” attitude, he said nothing 
about restoring the ancient link between India and China, nothing about 
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Asia finding her own soul. Clearly he felt himself on the defensive, and 
in defending himself, he launched a vigorous counterattack on his 
critics* faith in material power and political organization. 

The critics were not easily silenced, however. They must have met 
that evening to plan their next move, for on Saturday morning, as Tagore 
was about to start his second lecture, a group of young men began dis¬ 
tributing to the audience in the True Light Theater handbills attacking 
him and his message. Foreseeing some such unpleasantness, Liang 
Ch’i-ch*ao had asked Hu Shih to act as chairman, and Hu found it 
necessary to rebuke the agitators for their discourtesy toward the visiting 
poet.®® Tagore rose to deliver his own counteroffensive. Announcing that 
he was combining two lectures into one, he first inveighed against “The 
Rule of the Giant,” which he described as nothing more than “the hugely 
disproportionate growth, in modem civilisation, of the not-life ... of 
unbalanced bigness.” The “Giant Killer,” subject of the second lecture, 
was “Life” itself. Now the poet railed both at the “iron monster” of indus¬ 
trialism and at the “cloven-footed commerce’* which had made it possible. 
Even modern democracy came in for its share of the blame, for “in¬ 
numerable lives are sacrificed” at its shrine, “but only plutocrats in various 
disguise[s] thrive on them.” In his peroration he lashed out at those 
Chinese who had made known their disagreement with his message. 
“There are those in the East who have slavishly come to believe that 
superstitions which are modem denote progress.” Such men suspected 
him of being “a reactionary,” a “fanatical conservative.” This he denied: 

Those who know me know that I have ever fought against obedience 
to the unmeaning, to traditions that are dead. ... 1 preach the freedom 
of man from the servitude of the .fetish of hugeness, the non-human. I 
refuse to be styled an enemy of enlightenment because 1 do not stand on 
the side of the giant who swallows life, but on the side of Jack, the 
human, who defies the big, the gross, and wins victory at the end.®® 

After the lecture, apparently as they were leaving the hall, Tagore 
and his hosts discovered some leaflets in Chinese. The poet asked what 
they were all about. Much embarrassed, Hu replied that they criticized 
him for opposing modem civilization. “What did I say that is opposed to 
modern civilisation?” Tagore asked. “It is tme you mentioned modern 
civilisation favorably in your speech,” said Hu, “but all the rest of your 
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talk was about spiritual civilization.” Hu must have informed Tagore 
also that his critics were militant atheists who strongly objected to his 
talking of God and the soul, for the poet, wishing to reason with his op¬ 
ponents, requested Hu to arrange a meeting with some of them so that 
they could discuss these fundamental questions. This Hu Shih promised 
to do, but the next day sent Tagore a note postponing the meeting, which 
was to have been held at his house that evening: “Unfortunately I find 
it difficult to get enough atheist friends for this coming meeting. Some 
are away while others do not fully understand English,” he explained. “I 
do not deem it right that this rare pleasure you have promised me should 
be exclusively enjoyed by one of [or] two persons.” 

Still troubled by the obviously organized opposition to his ideas, and 
not satisfied by Hu Shih’s rather general summary of the leaflet found in 
the theater after his second public lecture, Tagore sought a more precise 
translation, which his Chinese hosts were understandably reluctant to 
provide. It was apparently at this point that some Japanese he had come 
to know in Peking came forward to furnish the information he wanted 
The actual text of the leaflet was more virulent than he had been led to 
believe. 

“If this old man had come as a tourist to admire the landscape of our 
country, we would pass over his visit in silence,” one of the leaflets began. 
“But since he has come to indoctrinate us, we must express the displeasure 
his lectures create in us.” The indictment which followed arraigned 
Tagore on five counts: 

1. We have had enough of the ancient Chinese civilization, which 
crushed the people and enriched the prince, which subjected women 
and exalted men, which produced feudal fiefs supporting an aristocracy. 
We have suffered enough from these things! We want no more of them! 
But Mr. Tagore wants to take us back to the civilization of these bygone 
ages. Therefore we must protest against him. 

2. Our agriculture, which hardly feeds our peasants, our industry, 
which is strictly household industry, our carts and our boats, which go 
only a few miles a day, our monosyllabic language and our ideographic 
writing, our printing, which has remained at the stage of carved wood¬ 
blocks, our streets, which are latrines, and our deplorably dirty kitchens 
have made us lose cui reputation throughout the world. And here Mr. 
Tagore comes to reproach us for our excess of material civilization! How 
can we fail to protest against him? 

3. Wars without rhyme or reason, pillage and rapine, lying and cheat- 
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ing, lust and avarice, shameless prostitution, rapacious mandarins devour¬ 
ing the people, pious sons giving their own flesh to feed their parents, 
conquerors drinking from cups made of the skulls of the vanquished, 
women making their beauty consist in the mutilation of their feet — 
behold the flower of the ancient Chinese civilization, which Mr. Tagore 
calls spiritual, and to which he would like to make us return. Now we 
have a horrible dread precisely at seeing the return of such things. We 
therefore protest against Mr. Tagore. 

4. Our present ills have been caused in large part by the indifference 
to public matters of too great a number of our fellow citizens. It is this 
apathy which has allowed our militarists and the foreign pow'ers to dare 
anything and to do everything. And now Mr. Tagore finds that we 
torment our souls too much by worrying about such things! In the third 
age of the world, he says, there is no further need for nations or for gov¬ 
ernments. It suffices for each individual to seek the consolation of his 
soul. It suffices that each one drown himself in universal, abstract love, 
and in illusions of peace. ... In a word, this doctrine is hypnotism. It 
evades difficulties instead of resolving them. For us Chinese, this means 
accelerating the speed with which our country is being ruined: this 
means handing us over paralyzed to our enemies. 

5. We have already had our ancient theory of Yin and Yang, our 
Taoism and Confucianism. Recently we have had the Harmonious 
Virtue Society and the Spiritual Culture Association. On top of this, 
Christianity, a foreign doctrine, has filled the land with its preaching. 
And now, after the Lord on high in whose name this was already being 
preached us, Mr. Tagore proclaims the abode of Brahma, to which wc 
must return our souls in order to gain salvation. Why then should we 
fret and struggle on this earth? If we arc made for a spiritual world where 
wc will find our rest, why should we fight to transform the world of the 
flesh? ... To preach this doctrine is to preach inaction, passivity. 

. . . Therefore we protest, in the name of all the oppressed peoples, in 
the name of all the persecuted classes, against Mr. Tagore, who works 
to enslave them still more by preaching to them patience and apathy. 
We also protest against the semi-official literati who have invited Mr. 
Tagore to come to hypnotize and drug our Cliincse youth in this way, 
these literati who use his talent to instill in Young China their conserva¬ 
tive and reactionary tendencies.”® 

• 

The effect on Tagore of this powerful tract was deeply disturbing. 
"These people are determined to misunderstand me,” he declared an¬ 
grily."^® Although physically well, he became extremely nervous, and de¬ 
cided that he could not continue lecturing in the face of such opposition. 
He was expected to give lectures each morning from^ Monday through 
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Thursday, May 12 to 15, but he now insisted that he would make the 
Monday lecture the last, canceling the remainder of the seriesJ^ 

Word of Tagore's decision evidendy spread quickly among the stu¬ 
dents of Peking, for some two thousand young men and women filled 
the True Light Theater on Monday morning, a much larger audience 
than had appeared the previous Friday. Hsii Chih-mo opened the meet¬ 
ing with an impassioned defense of his fellow-poet. Hu.Shih followed 
with a plea for tolerance and respect for the visiting lecturer. Tagore 
then made his final appeal to the young people of Peking. “The young 
generation of men in the East are everywhere attracted by what they 
imagine is modem,” he began. “And they have convinced themselves 
that Western life is modern.” This was a grave mistake, he warned. 
“The invasion of the West is laying its stony road across the soul of the 
East, leading most of the traffic of ideas to the gambling den of com¬ 
merce and politics, to the furious competition of suicide in the arena of 
military lunacy.” Tlie East must resist this invasion, he urged: ‘We 
must find our voice to be able to say to the West: *¥00 may force your 
things into our homes, you may obstmct our prospects of life — but we 
judge you.’ ” Tagore granted that not everything in Western civilization 
was bad. There were individuals in the West who had set noble examples 
as devotees of truth; unfortunately they were few in number. Science 
was a great achievement of the West, of course, but the power it created 
could be badly misused, enabling “the inhuman to prosper, the lie to 
thrive, the machine to rule in the place of Dharma [righteousness].” The 
East was also materialistic, he conceded: “We have witnessed the grossest 
form of materialism and the cruellest form of inhumanity stalking abroad 
wearing the uniform of spiritual culture.” This unfortunate fact made it 
even more important for Asians to hold fast to human values: “Therefore 
in order to save us from the anarchy of weak faith we must stand up 
today and judge the West,” he concluded."^® 


Intermission 

The abrupt cancellation of the last three of the lectures which the In¬ 
dian poet-philosopher had come aU the way to Peking to deliver aroused 
considerable comment in the capital. The explanation given to the press 
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on May 12 was that: "On the advice of his physician, Dr. Rabindranath 
Tagore has cancelled all his public and private engagements and after 
his last lecture at the Chen Kuang Theatre this morning, he left for the 
Western Hills. Because of his physical and mental fatigue, Dr. Tagore 
will remain in the Hills until next Sunday when he will return to Peking 
and leave the next morning.” The Peking Lecture Association also 
explained they^had insisted that the poet permit them to cancel his lec¬ 
tures in order to protect his health. That he was not physically ill is clear 
from the letter written on May 15 by a member of his party: "Gurudev 
[our inspired teacher] is quite well. Because he has suddenly stopped 
lecturing, it is stated in the paper that he is ill. Don't be anxious.” 

Nor was the poet so indisposed that he could not keep an appointment 
on Tuesday afternoon which seems to have been closely related to his 
urge to come to grips with the ideological source of the opposition ranged 
against him. The appointment was not with a Chinese, but with the 
official representative in Peking of the young revolutionary government of 
the Soviet Union, Leo Karakhan, who was then very popular with 
Peking’s radically minded students. The Tagore-Karakhan conversation, 
as reported in the Chinese press, reads like a classic example of an 
encounter between two men talking past each other. Tagore began by 
asserting: 

Russian territory is mostly in the East, her traditional civilization is 
quite close to Eastern civilization, and Russia is completely different from 
the countries of Western Europe, who insistently advocate materialistic 
civilization. Therefore I very much wish to visit Soviet Russia, both for 
sight-seeing and to plant there the spirit of Eastern civilization.^^ 

Karakhan promised to cable Moscow at once to arrange an invitation for 
the poet, and expressed great interest in closer relations between India 
and Soviet Russia, then completely cut off from contact. Threading his 
needle with Tagore’s theme that Russia belonged to the spiritual East, 
Karakhan continued: 

From the political point of view my country is very willing to help and 
assist all the oppressed nations of the world, for in recent years my coun¬ 
try has suffered greatly from Western material civilization and thus there 
is indeed a need for joint cooperation. From the intellectual point of 
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view Toktoy in the nineteenth century already rejected material civiliza¬ 
tion, so that his opinion is actually in accord with the essence of Eastern 
spiritual civilization 

The two also discussed Tagore’s educational ideals and agreed that 
they were basically the same as those of the Soviet government. One 
note of disharmony did creep into the conversation. When Karakhan 
boasted that a decision made in Moscow would be implemented in thou¬ 
sands of villages, Tagore objected, “No! That’s just the opposite of my 
own approach to the village.” Otherwise the interview seems to have 
gone smoothly, and Tagore left with Karakhan’s assurance that he would 
arrange the visit, perhaps for the following year.^^ 

The fact that Tagore sought out Karakhan before leaving Peking sug¬ 
gests that he correctly perceived that the campaign to vilify his ideas in 
China was inspired by the aims and methods of the Bolshevik revolution 
in Russia. Unflinching in the pursuit of his ideal, he seems to have de¬ 
cided to place his case before the people of Soviet Russia, hoping that 
once they understood his message they would influence the Chinese to 
accept it as well. This interpretation of the little-known Tagore-Karakhan 
discussion seems borne out by the summary dispatched from Peking by 
the Japanese news agency, Kokusai CInternational). Tagore’s reasons for 
wishing to visit Russia, reported Kokusai, were twofold: “to study condi¬ 
tions there and to further among the Russian people the study of the 
civilisation of India and the East.” 

The Western Hills, to which Tagore now withdrew, made an ideal 
retreat for the overwrought lecturer. Rising from the dusty plain ten to 
twenty miles west and north of the capital, and dotted with Buddhist and 
Taoist temples, tliese hills provided a convenient summer resort for the 
aristocracy and foreign residents of Peking. A new hotel had been built 
at the Tangshan hot springs, a favorite resort of the seventeenth-century 
Ch’ing emperor K’ang Hsi, and here the Indian poet retired to gather 
strength for his homeward journey.'^® After a few days in retirement, 
Tagore was visited by Lin Ch’ang-min and other members of the Lecture 
Association, who were no doubt anxious about the health and state of 
mind of their erstwhile lecturer. After the dinner party they gave him 
at his hotel the poet spoke of the villages of India and China and his 
ideas for rural reconstruction work before reverting to the theme of the 
second of his three Peking lectures: “With a machine you can count 
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your horsepower, but life is different. ... It is life that we are after. 
Life, life, life! Here is your Jack that will kill the Giant!” 


Acrr Four: Peking 

As had been announced, Tagore returned to Peking on Sunday for a 
brief round of farewells. Speaking to a surprise gathering of students at 
the National Peking University, he began by asking: “What do you 
want from me?” doubting that his student listeners approved of his poetic 
vocation. "You may call me uneducated, uncultured, just a foolish poet; 
you may grow great as scholars and philosophers; and yet I think I would 
still retain the right to laugh at your pedant scholarship.” Because he 
had left school at thirteen, he had kept alive "the sensitiveness that thrills 
us when we come into touch with reality.” "I have lived in this great 
world not as a member of a society or of a group,” he confessed, "but as a 
scamp, as a vagabond, and yet free in the heart of the world, which I 
have seen face to face.” Because he had remained a child at heart, he 
claimed to stand close to the students of China, "the young hearts of a 
foreign country whom my heart recognizes as its fellow voyagers in the 
path of dreamland.” 

After this appeal — an appeal for sympathy rather than a message of 
any kind — the poet was taken to a farewell tea given by the acting 
chancellor Chiang Mon-lin and the professors of the university's Depart¬ 
ment of Education.®^ Judging by the length and intimacy of his re¬ 
marks, he probably spoke without an interpreter to a group of American- 
or British-educated faculty members. There was a wistful quality in his 
words, and from the start he confessed "a discontent, as of something 
not accomplished, as of my mission not completed.” Compared with the 
hardships of travel suffered by the Indian monks who had brought 
Buddhism to China, and translated their ideas into Chinese, his journey 
had been "a picnic.” "We attend parties, amuse one another, hold teas, 
lectures and keep engagements. Then we go^ back. It is all too easy.” 

And what had he accomplished with all his lecturing? Were not his 
audiences "mere shadows?” How many of them could understand his 
English? "For three quarters of an hour I pour down a torrent of words 
upon their hapless heads. It is this that civilisation has made so easy.” 
If he had failed, he protested, he was not to blame: "The present age is 
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the great obstacle.” Then again perhaps the fault was his after all: “in 
the depth of my heart there is a pain — I have not been serious enough. 
I have had no opportunity to he intensely, desperately earnest about your 
most serious problems.” Rather unjustly, he accused himself of having 
been “pleasant, nice, superficial,” in keeping with “the spirit of the time 
which is also easy and superficial.” Nevertheless, he had made some close 
friendships: “I have never been so happy nor so closely in touch with 
any other people, as I have been with you. Some I feel as though I had 
known all my life.” 

Now that his trip was draining to a close, these personal contacts 
seemed to mean more to the poet than his grand scheme to revive and 
confederate the ancient cultures of “the East,” for in his closing remarks 
he hoped that “something has been done, that some path has been opened 
up which others may follow. ... I have this one satisfaction, that 1 am 
at least able to put before you the mission to which these last years of 
my life have been devoted.” This mission was “the ideal of brotherhood.” 
“I believe in the spiritual unity of man and therefore I ask you to accept 
this task from me. Unless you come and say, *We also recognize this 
ideal,’ I shall know that this mission has failed.” 

In immediate response to this challenge, Hu Shih sprang to his feet 
and gallantly replied: “I am sure I speak for all present when I say that 
all of us sincerely hope Dr. Tagore and his friends will return feeling 
that they have not failed in the great task they have put before us today 
so sympathetically and so feelingly.” Hu granted that there had been 
misunderstanding of Tagore’s ideas, and “even foolish opposition” to 
them, but he and other Chinese intellectuals had also been misunderstood 
by their own people at times. Even he had been “rather unsympathetic” 
at first, but had soon been “converted” to “a warm admirer of the poet 
and his friends.” For they had achieved “a renewal of our relationship 
with India . . . made with great grandeur. Have they not sent to us 
the greatest representative that any people ever sent to any nation?” Less 
important than the ideas they had brought were the friendships they 
had established', Hu concluded. “We welcome their embassy, not as the 
possessors of complete truth, but as the forerunners of a long series of the 
best representatives of the people, of an interchange of professors, of 
students, of men.” 

As Tagore prepared to leave Peking never to return, he made two last 
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attempts to win support for his ideals. When a delegation of Mahayana 
Buddhists, the group which had showed him the greatest sympathy, 
c^e to talk with him on May 19, his last day in the capital, he stressed 
the common features of Hindu and Buddhist spirituality and hoped that 
China and India could join together to develop Eastern civilization on 
the twofold basis of spiritual education and the maintenance of their tra¬ 
ditional rural ^ay of life.^'^ That same afternoon the poet made his final 
speech to a Peking audience, in the same theater where one week before 
he had abruptly terminated his formal lecture series. 

It was a sign of Tagore's frustrated relation to Peking's intelligentsia 
that this farewell meeting was arranged by a foreign missionary, Dr. 
Gilbert Reid, whose International Institute had for thirteen years been 
sponsoring conferences of all religions. "This has been duly caricatured,” 
wrote Reid in his annual report for 1923-24; "still there are many new 
societies in which . . . religions are brought together in pleasant syn¬ 
thesis.” As an ocular demonstration of the International Institute's work, 
Reid had invited representatives of nine religions to sit on the stage with 
Tagore, each clad in the costume of his faith. Hinduism, Zoroastrianism, 
Confucianism, Taoism, Mahayana Buddhism, Lamaist Buddhism, Chris¬ 
tianity (in the person of four Chinese Christian leaders). Eastern Ortho¬ 
dox Christianity, and Islam shared the platform with officers of the 
Young Men's Buddhist Association and of four new religious groups that 
had sprung up after the 1911 revolution. About a thousand students, 
intellectuals, civic leaders, missionaries, and other foreigners made up 
the appropriately cosmopolitan audience. To further enhance the colorful 
atmosphere, a Chinese band had been hired to serenade the solemn pro¬ 
cession before the speaker; their grand effect verged on the ridiculous, 
however, for they struck up the latest hit tune, "Yes, We Have No Ba¬ 
nanas!” and many Westerners in the audience failed to restrain their 
smiles.®® 

The theme of Tagore’s last Peking lecture, "Religious Experience,” 
went to the heart of his problem in communicaring an essentially religious 
message to China's intellectuals. "1 have been given to understand that 
China never felt the need of religion. This I find hard to believe,” he 
began. Perhaps the fault was his, he admitted, for he 'had never studied 
carefully the intellectual basis of other religions,” and if only he could 
have stayed longer in China he surely could have been able "to realise 
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diose deeper chords in the heart of China, whence the music of the 
spirit comes.” A Chinese student had once asked him to justify his 
religious faith, but this, he claimed, was based on intuitive experience, not 
on logical argument. Reviewing those moments when the touch of the 
divine had come to him — while watching men in a market place, looking 
at a sunrise, listening to the human voice, suddenly seeing a bank of 
dark rain clouds, admiring a budding rose — he affirmed: “Gladness is 
the one criterion of truth and we know when we have touched Truth by 
the music it gives, by the joy of greeting it sends forth to the truth in us.” 
Having thus argued that the delight of aesthetic experience proved the 
truth of religious insight, Tagore concluded: 

In the night we stumble over things and become acutely conscious of 
their individual separateness, but the day reveals the great unity which 
embraces them. And the man whose inner vision is bathed in an illumina¬ 
tion of his consciousness at once realises the spiritual unity reigning over 
all differences of race, and his mind no longer awkwardly stumbles over 
individual facts of separateness in the human world, accepting them as 
final; he realises that peace is in the inner harmony which dwells in truth, 
and not in any outer adjustments.*® 

In the evening of that same day, the poet’s last in Peking, a misunder¬ 
standing occurred which showed that in achieving the unity of mankind, 
attention to “individual facts of separateness” is at least as important as 
an all-encompassing faith. The actor Mei Lan-fang, who had watched 
Tagore’s Chitra with such interest, invited the poet to a special perform¬ 
ance of the Chinese play The Goddess of the Lo River. As dictated by 
custom, the main feature was preceded by several hours of preliminary 
theatricals, so that it was about eleven o’clock — the poet’s usual bedtime 
— when Mei appeared on the stage. Tagore was so tired by this time 
that he rose to leave midway through the performance, to the great con¬ 
sternation of the Chinese, in whose eyes this represented a rather serious 
insult. After some discussion, the poet was prevailed upon to stay, despite 
the lateness of the hour. A meeting between the two men was arranged 
for the following morning, but when the time arrived Mei sent word 
that he was unable to come to the poet’s hotel because of illness. After 
further negotiations the meeting finally took place, and Tagore and Mei 
had a.good talk about the dramatic arts in. India, and China.**^ 
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Finale: Taiyuan, Hankow, Wuchang 

Their four-week stay in Peking at an end, Tagore and his party took 
the southbound train on May 20, following the more westerly of the two 
railway lines connecting the capital with the Yangtse. A branch line led 
them westward to Taiyuan, the capital of the mountainous province of 
Shansi Cthe name itself means "Western mountains”). The Shansi Pro¬ 
vincial Education Association had wired an invitation to Tagore, inform¬ 
ing him that ‘The people of Taiyuan are awaiting your memorable visit 
and long to see your personality as well as to hear your exalted ideas and 
accept your challenge to international brotherhood of mankind, both 
East and West alike.” The warlord who had controlled the province since 
1911, General Yen Hsi-shan, had earned fame as the "Model Governor” 
because of his efforts to modernize without uprooting the traditional 
Confucian social order. Indeed, in his concern for the moral reformation 
of his people, his dislike of industries and large cities, and his conviction 
that he was a latter-day sage whose mission it was to regenerate mankind. 
Yen resembled Tagore.®^ 

Tagore’s first duty in Taiyuan was to call on Governor Yen and explain 
his mission to China. “I have come. Your Excellency,” he was reported 
as saying, "to propose to you some way of blending our ideals so that 
some great civilisation may again be the outcome of this meeting of the 
ideals of India and those of China.” The Model Governor replied: "The 
present material civilisation has developed greatly, and if once again our 
moral civilisation could gain control of the material it would be so much 
the better for all of us.” To demonstrate his sympathy with the poet’s 
ideals. Governor Yen donated a beautiful tract of land with its adjacent 
Taoist temple to form the nucleus of a cooperative Sino-Indian rural 
development center, to be directed by Elmhirst and staffed by both 
Indian and Chinese volunteers. This agreement aroused much enthu¬ 
siasm among Tagore’s party at the time (one of them referred to the 
interview as "a symbolic meeting between this Hindu seer and the 
Chinese administrator”), but unsettled military conditions on the Chinese 
side interfered, and the center never went into operation.®* 

By 3:30 that afternoon three thousand citizens were waiting expect- 
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antly for Tagore in the Confucian Hall of Self-Examination erected by 
the governor for the moral improvement of his people. F. C. Liu of the 
Provincial Educational Association introduced the honored guest, prais¬ 
ing him for his spiritual attitude, which could save China’s young people 
from moral bankruptcy and her aged from debility and despair.®® Evi¬ 
dently glad to he away from the metropolis of North China and hack in a 
rural setting not unlike that of his beloved Santiniketan, Tagore chose 
this occasion to denounce the modern city as exploitative of the country¬ 
side surrounding it: “Thus, unlike a living heart, these cities imprison 
and kill the blood and create poison centres filled with the accumulation 
of death. . . . The reckless waste of humanity which ambition pro¬ 
duces, is best seen in the villages, where the light of life is being dimmed, 
the joy of existence dulled, the natural threads of social communion 
snapped every day.” ®* 

To honor their guests from India, members of Taiyuan's School of 
Foreign Languages put on a special performance of the poet’s play 
Sannyasi, after which Governor Yen gave a special banquet at his palatial 
residence. As Tagore continued his train journey southward during the 
next two days, he was reported to be “quite cheerful,” “full of new ideas 
and enthusiasm,” and his whole party was said to be “delighted at the 
success of the trip up to date.” By now the trip was virtually over, how¬ 
ever, for the party was headed back to Shanghai and only one overnight 
stop remained — at Hankow, where tlie Kinhan railway line came to an 
end. 

Straddling the mighty Yangtse midway in its course from the Szechwan 
basin to the East China Sea, the three sister-cities of Hankow, Hanyang, 
and Wuchang, with a combined population of three-quarters of a million, 
have often been dubbed “the Chicago of China.” In sharp contrast to 
the quiet, conservative atmosphere of mountain-ringed Taiyuan, the pre¬ 
vailing mood of students and intellectuals in this bustling hub of river 
and rail transportation was aggressively radical. Here the successful revo¬ 
lution against Manchu rule had started on October lo, 1911. By 1924 
the new Communist movement was well entrenched among its students 
and its large industrial force. Nevertheless, another new movement, the 
Buddhist revival under the leadership of Abbot T’ai Hsii, was making 
progress in Central China. A Buddhist college under T’ai Hsii’s direction 
had been opened in Wuchang in 1922, and the headquarters for all 
China of his Young Men’s Buddhist Association was located in Hankow. 
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With strong organizations of both leftists and Buddhists on the scene, 
the stage in Hankow-Wuchang was set for a final clash between Tagore 
and his fiercest antagonists in China.**^ 

Buddhists were no doubt among those "educational circles" who ar¬ 
ranged Tagore’s one speech in Hankow, held out-of-doors next to the 
Supporting Virtue Middle School on Sunday morning. May 25. Tagore 
was always happy to speak to young people, and told his predominantly 
student audience that his two reasons for coming to China were to meet 
the youth of the country, and to learn about its ancient culture, especially 
because of its affinities with Indian culture. Weaving these two themes 
together, he urged his young listeners to balance the development of the 
material side of life through science with the cultivation of spiritual 
civilization: 

On \'our shoulders, my beloved young people, lies this responsibility. 
Like the dawning of the rising sun, you young people are full of promise. 
You have a great responsibility, and you should advance with determina¬ 
tion. Do not let our Eastern civilization imitate whatever is done in 
Western civilization. I hope very much that more Chinese students will 
come to India to study the principles of Chinese and Indian culture, for 
these two cultures are intimately related. Young people, I urge you to 
exert vourselves.®® 

No sooner had the Indian poet finished speaking than a clamoring of 
voices began on the outskirts of his audience. Young men shouted in 
Chinese, "Go back, slave from a lost country!" "We don’t want philoso¬ 
phy, we want materialism!" and waved placards with these same slogans. 
Kalidas Nag hurried to the scene and, when the slogans were translated 
for him, feared that the demonstrators might actually assault the poet. 
Fortunately this did not happen.®"^ 

Undaunted by this rude challenge, Tagore struck back that afternoon 
in his talk to "a hastily gathered and miscellaneous audience” of some 
seven hundred people on the Wuchang public athletic field. Reading 
the same speech he had delivered in his first talk to the students of 
Peking, he warned that "reliance on power is the characteristic of bar¬ 
barism; nations that trusted to it have already been destroyed or have 
remained barbarous." To counteract the trend in this direction, "new 
spiritual and moral power must continually be developed to enable men 
to assimilate their scientific gains, to control their new weapons and 
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machines or these will dominate, enslave, and destroy them.” He admitted 
that he belonged to a nation that had “gone under in the race for prog¬ 
ress,” but he was willing to accept this humiliation of the body as long 
as his spirit remained unconquered. “Seek righteousness even though 
success be lost,” he urged China’s youth, lest through unrighteousness 
they “perish at the root.” 

A newspaper correspondent on the scene tells us that “the Chinese 
translation which followed the whole speech was very brief and imper¬ 
fect, and so the address must have had very little effect.” The reporter 
also noted that the Indian poet had arrived in the Wu-han cities “sud¬ 
denly” and “unannounced,” and had left the same night by river steamer 
for Shanghai. Tagore seems to have been in no mood to linger in Han¬ 
kow; the city lacked a university or any other convenient base of opera¬ 
tions, and the hostility of the radical student group must have been dis¬ 
couraging.*® 

The down-river journey of three nights and two days gave Tagore 
ample time to reflect on the results of his mission to China. In less than 
seven weeks, he had lectured in the country’s largest city CShanghai), its 
nominal political capital CPeking), and in five of its twenty-four provin¬ 
cial capitals (Hangchow, Nanking, Tsinan, Taiyuan, and Wuchang). 
He had talked with students and scholars, actors and artists, generals and 
politicians, poets, religious leaders, and an ex-emperor. Almost every¬ 
where the general public had received him well. The students at the 
Buddhist temple in Peking, at Tsing Hua and Yenching colleges, and in 
provincial Hangchow, Nanking, Tsinan, and Taiyuan had seemed recep¬ 
tive to his ideas, though he could not always be sure how much they had 
understood of his English, or how faithfully and fully his translators had 
rendered his words into Chinese. Dissident voices had made themselves 
heard, however, and their chorus of disapproval grew louder as the poet’s 
tour of China progressed. Should he try once more to make them under¬ 
stand? He may have wondered as the S.S. Kut Woo steamed toward 
Shanghai, the last city he would visit before sailing for Japan. 


Encore: Shanghai 

Both his words and actions during his final two days in Shanghai sug¬ 
gest that he no longer hoped to convey a message to China’s intellectuals. 
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He first decided to accept the hospitality, not of Chinese friends, but of a 
prominent member of the city’s foreign business community, the Italian 
Mr. G. A. Bena. 

Mrs. Bena was interested in education and, since the poet was staying 
at her home, persuaded him to speak on the subject to some European 
friends in her living room on the evening of his arrival. The following 
day, May 29, Tagore went to the reception in his honor at the Japanese 
School on Haskell Road. He had already spoken here on April 17 con¬ 
cerning the ideals of Eastern civilization, and had obliquely referred to 
the controversy over the immigration bill being debated by the United 
States Congress. In the meantime the bill had become law, and Japanese 
sentiment began a fatal swing away from America and toward some kind 
of combination of anti-Western Asian powers. When Tagore urged the 
Japanese in Shanghai to preserve their time-honored moral virtue of 
“heroism that was beautiful,” and expressed his “deep admiration of 
Japanese culture and character,” his speech was greeted with enthusiastic 
applause. During the luncheon that followed, a member of his party 
informs us, “many distinguished Japanese officers and professors con¬ 
sulted Tagore on several problems confronting modem Japan.” 

Finally, it came the turn of the city’s Chinese intellectuals to entertain 
the poet, and they gathered that afternoon for a farewell meeting in the 
same garden where they had welcomed him almost seven weeks before. 
Chang Chiin-mai, once again the host, opened the meeting by praising 
his guest and requesting him to express frankly whatever criticism he 
might have of current trends in China. 

Tagore’s final talk in China conveys something of the sadness he felt 
at the end of his arduous trip. Absolutely refusing to comply with Chang’s 
request that he criticize China, he explained: “We people of the Orient 
possess all kinds of qualities of which others do not approve — then 
why not let us be friends.” “You shall have no criticisms from me, and 
please refrain from criticising me in return. I hope my friends in China 
will not have the heart to probe into my failings,” he declared Ciniplying 
that his enemies had not been so merciful). “I never posed as a phil¬ 
osopher, and so I think I can claim to be let alone.” If he had disappointed 
his hosts, “if you think I have been overpaid at the very start, do not 
blame me: blame your own folly,” he added. “You should have been more 
carefully circumspect and not lavished so much praise in anticipation.” 
For his own part, Tagore admitted diat he might fi^ve entertained a 



ASIAN IDEAS OF EAST AND WEST 


184 

romanticized view of China, a ‘vision” formed in his imagination when 
he was reading the Arabian Nights, and amplified by his impressions of 
the Chinese paintings he had seen in Japan. He granted that it was 
“difficult for a stranger to discover that hidden store of your strength and 
resources which will have to be worked out over a series of centuries and 
brought to perfection,” but he believed that “it is from the ideal that we 
get to know the best aspects of the real, and that the C9mplete life is 
given by these two seen together.” 

These were Tagore’s parting words to his Chinese listeners: 

I have done what was possible — I have made friends. I did not try to 
understand too much, but to accept you as you were, and now on leaving 
I shall bear away the memory of this friendship. But I must not delude 
myself with exaggerated expectations. My evil fate follows me from my 
own country to this distant land. It has not been all the sunshine of 
sympathy for me. From the comers of the horizon have come the occa¬ 
sional growlings of angry clouds. 

Some of your patriots were afraid that, carrying from India spiritual 
contagion, 1 might weaken your vigorous faith in money and materialism. 

I assure those who feel thus nervous that I am entirely inofiEensive; I am 
powerless to impair their career of progress, to hold them back from 
rushing to the market place to sell the soul in which they do not believe. 

I can even assure them that I have not convinced a single sceptic that he 
has a soul, or that moral beauty has greater value than material power. 

I am certain that they will forgive me when they know the result.'”® 

The poet’s closest friend in China, his traveling companion and trans¬ 
lator Hsii Chih-mo, later described the slow and doubting way in which 
Tagore delivered these last words: 

It seemed as though he could not express the pain in his heart. He 
seemed not to be able to speak freely about his feelings. His smile, unless 
my mind is too sensitive, was not a true smile. Sometimes we could see it 
was in the place of tears. “My evil fate follows me from my own country 
to this distant land. It has not been all sunshine of sympathy for me.” 
He weighed these words before he spoke them. This was the only point 
he didn't explain clearly or completely; these words contained unlimited 
bitter pain, unlimited resentment. At that time I felt very sorry for him.'®^ 

After this final scene, played in the fading light of a sultry Shanghai 
afternoon, the Nqjbel Laureate faced the affectionate farewell party ar- 
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ranged by the city’s Indian community: Muslims, Parsis, and Hindus 
expressed their sympathy for his ideals, each donating a separate purse 
for the work of his Visva-Bharati University.^®® Now Japan was eagerly 
awaiting his arrival, and the Japanese textile magnates of Shanghai 
chartered a special ship, the Shanghai Maru, to transport him there with¬ 
out cost. This grand gesture seemed to taunt the Chinese for not properly 
appreciating their distinguished visitor. 

Abandoning his high hopes for China, Tagore sailed from Shanghai 
on May 30, 1924, in much the same mood as had clung to him eight 
years earlier on sailing eastward from Japan. Four weeks later, on his 
way back to India, his ship docked at Shanghai for a day but he refused 
to go ashore, saying he was indisposed. When he reached the British 
colony of Hong Kong, however, he did leave the ship long enough to 
speak to a Chinese audience gathered at the Confucian Club. In this, his 
only public speech in South China, he once again appealed to both pan- 
Asian feeling and spiritual aspiration: "I am nothing but a poet. But let 
my poet’s verses represent the great heart of Asia brooding on immor¬ 
tality — that voice, silent for centuries, yet again speaking in no uncertain 
tones today. For I assure you, I feel the need of it in my wanderings 
around the world.” ^®® 

"Asia” could find no more able spokesman than Rabindranath Tagore. 
In more than two dozen talks in China he had given eloquent expression 
to the ideal of a resurgent spiritual civilization embracing both India and 
China. Were the intellectual leaders of China at all affected by his ap¬ 
peal? Did some of them accept him as the voice, the representative, of all 
Asia? How like or unlike Tagore’s were their own images of Asia, of 
Eastern and Western civilizations, and of China’s place in the world? 



CHAPTER SIX 

CHINESE VIEWS OF TAGORE'S MESSAGE 


Today Chinas intellectual life is completely 
abreast of the times. Her leaders in the sciences 
and arts . . . are working jointly and to the fullest 
extent on the universal problems of our time, tech¬ 
nical, scientific, philosophical, and artistic. And this 
is the reason why Tagore no longer found in China 
the favorable soil for his ideas he had hoped to 
find here more than elsewhere. 

— Richard Wilhelm, Peking, 1924 


The INDIAN POET AND HIS PARTY had passed across the Chinese scene 
as though through a fog, able to see clearly only those people (whether 
friendly or hostile) in their immediate path. Unfamiliarity with the lan¬ 
guage, the culture, and the political problems of China severely limited 
their range of vision. At a distance of over forty years from the event, 
drawing on contemporary sources and later studies based on them, w^e 
can try to dispel most of this fog and see Tagore against the larger land¬ 
scape of China's cultural and political situation in the spring of 1924. 
The bulk of these sources are in the Chinese language; the few in 
Western languages must be used with care. 


What Foreign Observers Thought Had Happened 

Ten foreign observers commented on the effects of Tagore’s mission 
to China. Four of them thought he had scored quite a victory. The poet’s 
English secretary, Leonard Elmhirst, enthusiastically told Romain Rol- 
land that the trip had “succeeded marvellously and will without doubt 
be fertile in its long-term results.” He described how Tagore’s com¬ 
panions were struck by “the veneration that surrounded theTT\ even as 
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far as the fields in the interior of China. The peasants saluted them as 
envoys from the land from which the word of Buddha had reached them 
in bygone times.” Only the young intellectuals in the coastal cities were 
unresponsive, he added.^ Another Englishman, a teacher at Tientsin, re¬ 
ported in China’s foremost English-language reference annual: “The 
coming of Tagore from India with his ^great awakening light’ was hailed 
with rejoicingjjy Government students and scholars, and though a physi¬ 
cal breakdown compelled his premature departure homeward, this most 
famous of living Asiatics did not go without giving to those who heard 
him an inspirational message which will not soon be forgotten.” ® 

The official organ of the American Protestant missionaries in China, 
the Chinese Recorder, also saw tlie bright side of the picture, asserting 
that “the visit of Dr. Rabindranath Tagore to China during the month 
of May called forth such a welcome as has been given to few visitors in 
recent years,” adding with satisfaction: “Everywhere his message cen¬ 
tered about the appeal to the spiritual values of life.” ® A Japanese scholar 
of modem Chinese thought received a similar impression, noting that 
“when Tagore lectured in several places in China the number of his 
sympathizers was by no means small.” * 

Observers with more intimate knowledge of China and the Chinese 
language presented more somber accounts of what had happened. Ac¬ 
cording to an American reporter, Tagore “aroused an enthusiastic re¬ 
sponse on the part of scholars and students, just as he has drawn forth 
opposition.” ® A British doctor in Shanghai believed that Tagore had not 
“altogether appealed to some of the elements in China,” because “he is 
too willing to recognize the good in Western institutions and too truly 
international to suit the present phase of acute nationalism in this coun¬ 
try.” ® The newly founded China Journal of Science and Arts, edited by 
the British biologist Arthur Sowerby, commented sympathetically: “Ta¬ 
gore is an exponent of the belief that the Asiatic, be he Indian, Chinese 
or Japanese, should endeavour to live up to all that is best in his own 
rich but serene culture rather than to strive, so ardently after the hectic 
civilization of the West with all its engines of war and restlessness,” but 
noted that “for this reason he did not make a great impression on the 
youth of China on his recent visit to this country.” A good half-year after 
the event, an anonymous writer to the leading British daily in north 
China analyzed the poet’s reception in Peking: 
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Tagore’s personality did make an impression when he was in Peking, 
but now that he is gone almost every shred of such influence has vanished 
with him. The reason why he got a hearing at all was due mainly to 
clever advertising and to the craving on the part of many Chinese intel¬ 
lectuals to be in the swim. . . . His relations to the Government of India 
interested the student element: anything anti does. His long addresses 
bored nine tenths of his audiences, and there was great opposition to his 
ideas on the part of many influential thinkers. He simply did not appeal 
to the pragmatical Chinese and the permanent results of his visit are 
practically niV 

A German scholar and a French Jesuit, long resident in China and 
deeply immersed in her classical culture, produced the most circumstantial 
and the most pessimistic accounts of Tagore’s confrontation with China’s 
intellectuals. Richard Wilhelm, whose perceptive account of the poet’s 
visit to Peking is easily the best on record, called the encounter “an out¬ 
ward failure.’’ ® L6on Wieger, a close student of China’s radical press and 
compiler of an instructive series of translated excerpts from it, termed the 
Tagore affair “a fiasco, villainous in form, but very instructive. The event 
was one of those that ^reveal the latent thoughts in the hearts of men.’ ” 
Wieger found it “hard to believe that the Indian poet will ever return to 
this country, which in his opinion lacks that external politeness which 
all the world had up until now considered its national characteristic.” 

Although a minority of these ten foreign observers thought the Indian 
poet’s visit a success, the majority judged it a failure. A more accurate 
picture of how China’s intellectuals responded to Tagore’s message 
emerges from their statements on the subject. If the event was truly 
“one of those that reveal the latent thoughts in the hearts of men,” their 
reactions should disclose a variety of viewpoints in the Chinese intel¬ 
lectual world as of 1924, and should highlight patterns and trends which 
remain obscure or out of focus in biographical, political, or institutional 
studies of this period. 


Some Newspaper Comments 

Newspaper editorials often reflect the opinions of their readers and for 
this reason can be taken as indicative of major segments of public opinion 
on specific issues at particular points in time. Regrettably, only a few 
newspapers published in China in 1924 are now available outside the 
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People's Republic of China. Among these few, however, a curious cleav¬ 
age is evident between the viewpoints of Chinese newspapermen writing 
in English and those writing in their mother tongue. 

The oldest English-language newspaper in China under Chinese man¬ 
agement, the Peking Daily News, strongly supported Tagore's message 
when he arrived in the capital, declaring: “This is a mcmient when acute 
materialism n^eds to be supplemented by the merits of Oriental culture. 
It is exactly in this respect that Sir [Rabindranath] Tagore is the man of 
the hour." The editorial writer believed that his countrymen would ap¬ 
preciate their Indian guest because, like him, “they are instinctively anti- 
nationalistic." Somewhat contradicting himself, he closed by endorsing 
the nationalist struggle for a unified China: 

Let us hope that what Mr. Tagore has to say will leave a lasting im¬ 
pression on the young idealists in this country, for his words will be 
encouraging to us not only in our present struggle for a unified nation 
but also in our future efforts for the realization of a far greater enterprise 
. . . [the supranational] bond in which all human creatures are in¬ 
cluded.^® 

Two Chinese contributors to English-language newspapers controlled 
by foreigners were also full of praise for the poet’s message. “Mr. Tagore's 
denunciation of the materialistic civilization of the West has been ac¬ 
cepted by Young China without dissent," wrote a Chinese corre¬ 
spondent to the Japanese-owned North China Standard. “May his visit 
rally both Young China and Old China to the standard of their own 
civilization!" And the American-owned North China Star proudly 
published an editorial, “The Great Minds of Asia," written by “one of 
our Chinese collaborators who has been working with us for months but 
has today for the first time volunteered an editorial." This unsolicited 
appreciation was but “one of a host of indications that Tagore is inspiring 
the people of China." ** 

The three available editorials from Chinese-language newspapers con¬ 
tain considerable skepticism concerning Tagore’s ideas and their relevance 
to Chinese conditions. The She-hui jih-^ao (Society Daily) in Peking 
discounted the idea that Tagore had any serious purpose in mind at all: 
“Tagore comes to China for sight-seeing, as he is an admirer of our 
country. He expresses his opinions, but he has no political and religious 
aims, nor any propaganda to be conducted here in China." Therefore, 
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it was senseless either to praise or to oppose his ideas: “It is absurd to 
say that he comes to the disadvantage of our country. ... Is it not 
contrary to normal citizens’ diplomacy if we disgrace him at will? On 
the other hand, such exaggerated welcome also seems to be absurd. There¬ 
fore, handle the citizens’ diplomacy more carefully.” 

The Tfl wen ‘pao (Great culture) cordially welcomed the poet to 
Peking, but made it clear that his warning against material civilization 
should be rejected by the Chinese: 

This idea of Dr. Tagore, according to this paper, should properly be 
regarded as a luxury in the viewpoint of the Chinese people, although it 
is an extremely important idea of which the Westerners should take care. 
The reason is that in Western countries, science has been so well devel¬ 
oped that even though millions of books were burnt and many scholars 
killed . . . they could not be brought back to primitive conditions, while 
in China, the case is just the reverse, and the idea of yielding to nature 
and of non-competition has long been held by many Chinese people, 
and may be alleged as the cause for the scanty development of science. 

It is understood that China has stood far behind those Western countries, 
as far as scientific civilization is concerned, and that the Chinese people 
are mild and meek enough so that such ideas . . . should not be added 
to what the Chinese already have.^** 

The Ta wen poo acknowledged Tagore’s claim to speak as the representa¬ 
tive of Asia, but flatly denied his assertion that China needed to be 
Easternized even more than it already was: 

It has long been said that India may represent the civilization of the 
East, which, in turn may be represented by Tagore, both a poet and a 
philosopher. . . . Tagore himself is the flower of the civilization of the 
East, and we should not fail to appreciate him because of the lack of 
need of his thought, and we should cordially welcome him from [the] 
beginning [of his visit] to [the] end.'® 

From Shanghai, the Shen pao (Chinese daily news), the most re¬ 
spected daily of China’s largest city, at first followed the Indian poet's 
tour with scrupulous care and without editorial comment. But a fortnight 
after his arrival it vehemently rejected his message: 

We cannot live without the benefits of material civilization. To neglect 
them would mean that all our four hundred million people would be the 
victims of the material civilization of other peoples. Would this not be 
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terrible? If these high-flown words of Tagore and other scholai’s are al¬ 
lowed to increase, like drops of water becoming a river, I am afraid our 
young students will be endlessly misled.^® 

Although these six editorial comments represented only a fraction of 
what must have been published in China's newspapers concerning Ta¬ 
gore’s message, they show a remarkably consistent pattern: the three 
editorials in English favored Tagore's emphasis on spirituality, while the 
three in Chinese discounted or decried it. This contrast again suggests 
the possibility that each of these views reflected the thinking of a different 
sector of the country’s intelligentsia. Other Chinese sources will show 
how important a sector of the intelligentsia each view represented, and 
what further differences existed within each sector. 

As in Japan in 1916, so in China in 1924, only a small proportion of 
the intelligentsia were sufficiently outspoken and influential to put their 
ideas in writing and have them printed and published. Most of those 
who wrote on Tagore’s ideas were living in Peking at the time, with a 
smaller number in Shanghai and a few scattered elsewhere. The more 
articulate intellectuals were thus concentrated, not in one city as in 
Japan, but in two. Like their Japanese counterparts, most were employed 
in teaching or writing, but their interests in many cases seem to have 
been less specialized, perhaps reflecting a society less modernized, and 
therefore less differentiated into professional groups. 

Literature, philosophy, and politics, as in eighteenth-century Europe, 
often compete for the attention of the same intellectual in a period when 
an age-old cultural and political order is passing away and a new one is 
painfully being bom. But this diffusion and overlapping of interests was 
also a continuation of the multiple roles of the scholar in imperial China, 
who was expected to combine literary proficiency, philosophic perspec¬ 
tive, and political skill. As poet and philosopher, Rabindranath Tagore 
himself combined two of these roles, and his lectures in China had politi¬ 
cal implications, whether he liked it or not. As a result, he evoked com¬ 
ments on his ideas in all three contexts. 


Literary Leaders 

The natural impulse of many writers and poets in China was to wel¬ 
come wholeheartedly their colleague from India. Quite^ a few of Tagore’s 
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writings had already been translated into Chinese by May 1923, when 
it was announced that he would soon arrive in China. More translations 
followed, along with essays on his varied literary output.^’ From the 
viewpoint of literary men, Tagore could not have chosen a mote pro¬ 
pitious time to visit China, for just then they were intensely interested in 
the modern literatures of other countries. The younger writers in par¬ 
ticular were striving to create a new literary language, using the spoken 
idiom of the people rather than the archaic classical style intelligible only 
to scholars, and were developing a new literature depicting the real prob¬ 
lems of the present day. Looking abroad for models, these men took spe¬ 
cial interest in the writers of Russia and of smaller and oppressed nation¬ 
alities in Europe where literature had been used as a means of awakening 
the mass of the people to a freer social and political outlook. As India's 
foremost man of letters, known for liberating Bengali literature from out¬ 
worn conventions, and as the first (and even today the only) Asian to 
receive the Nobel Prize for Literature, Tagore was assured of a sym¬ 
pathetic reception among his Chinese confreres. 

The young editor of the Hsiao-shuo yiieh-pao (Short story monthly), 
China’s most important literary magazine and the organ of the Literary 
Studies Association which was spearheading the new movement, made 
every effort to prepare the literary world to welcome Tagore with proper 
respect and appreciation. 

Soliciting contributions for a special issue of his monthly, Cheng 
Chen-to received so much material that he had to christen two issues 
“Tagore Numbers,” with a handsome photograph of the poet wreathed 
in a circle of flying birds decorating each cover. Cheng himself gave the 
keynote for the joyful atmosphere in which he expected his countrymen 
to welcome Tagore: 

When with his vibrant and serious voice he makes a sincere and 
beautiful speech we will surely applaud vigorously, sitting or standing, 
or standing on the window-ledges, or standing outside the window, with 
warm sincerity and respect, listening very carefully with new and buoy¬ 
ant feelings of joy and encouragement. Truly we must welcome him in 
this way, but even such a welcome will fail to express one percent of the 
admiration, love, and gratitude we feel for him. . . . The man we wel¬ 
come can give our people love, light, comfort, and blessings; he is our 
beloved brother, a traveler who shares the same road of knowledge and 
spirituality. . . . He is one of the few men in the world worth wel¬ 
coming.^* 
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Cheng was somewhat disappointed when he learned that Tagore 
would not arrive in the summer or fall of 1923, but had postponed his 
trip till the following spring. As soon as the poet did arrive, the Short 
Story Monthly was again all attention. This time Cheng brought out a 
special booklet as a supplement to his April issue, writing the major part 
of it himself. Everything about Tagore seemed to delight Cheng; his 
appearance, hi^ kind manner, his simple and virtuous life, and also his 
message to China: "'His ideal is the ideal of the East, which can raise us 
above the materialism of today and its oppressive bondage. He is bravely 
developing Eastern civilization, the Eastern spirit, and is protesting 
against the spirit of the materialistic, realistic, and commercial civilization 
of the West.” 

As Tagore went on to Peking to deliver his message to his Chinese 
audiences, and as the poet in him gave way to the philosopher-sage, 
Cheng Chen-to must have watched with growing alarm and despair. He 
had sympathized with Tagore’s Eastern ideal in a moment of enthusiasm, 
perhaps, for he failed to mention this theme again. In selecting four of 
Tagore’s talks for publication, he gave priority to “The Confession of a 
Literary Revolutionist,” the only talk devoted to the subject of litera¬ 
ture.^® When Tagore returned to Shanghai on his way to Japan, Cheng 
noted in a brief editorial comment that the Indian poet’s mood had 
greatly changed during his seven-week tour in China. “He gave us 
many very earnest talks, and what, after all, have we given him in re¬ 
turn?” Cheng asked, referring evidently to the criticisms that had caused 
the poet to cancel his Peking lecture series. "When we think of this,” he 
concluded, “it is truly unbearable!”*^ Nevertheless, Cheng made no 
effort to defend Tagore’s theory of Oriental civilization against its critics. 

It is a striking fact that the two Chinese literary leaders most in sym¬ 
pathy with Tagore were both men who had studied in England. Cheng 
Chen-to, educated in an English-speaking college at Shanghai, attended 
the University of London after World War One, and his liking for the 
Indian poet probably dated from that perio^.** But the prime case of 
the Chinese literary leader imbued with an English perspective was the 
poet Hsii Chih-mo, Tagore’s guide, interpreter, friend, and from first to 
last his staunchest supporter in China. 

The affinity between Hsii and Tagore may have been due to their 
similar family backgrounds, their contacts with cultured Westerners, and 
their development as creative artists — the same coiymon experiences 
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which had drawn Okakura and Tagore together over two decades earlier. 
Hsu’s father in the Yangtse delta, like Tagore’s grandfather in the Ganges 
delta, was a prominent industrialist in that area of his country most 
deeply penetrated by modem commerce as developed through local and 
Western initiatives. Untroubled by financial pressures, young Hsii re¬ 
ceived the best education available in China, first at Shanghai, the mod¬ 
ern metropolis, then at the foremost center of learning in the traditional 
capital, the National Peking University. Embarking at twenty-two on a 
four-year tour of study abroad, he attended Clark and Columbia uni¬ 
versities in the United States from 1918 to 1920, and the London School 
of Economics and Cambridge University from 1920 to 1922. Studying 
under G. Lowes Dickinson at Cambridge Cthe same Dickinson whose 
Letters from ]ohn Chinaman had so delighted Tagore two decades ear¬ 
lier), I Isii came to feel as much at home as Tagore was among the English 
literati. By the time he returned to China he had adopted as his ideal the 
life of the romantic poet. Having been absent from his native land 
during the turmoil of 1919 and after, he felt as detached from China’s 
political problems as Tagore did from India’s. Just as Tagore had done in 
Bengali, Hsii worked to create a new form of Chinese poetry in which 
the techniques and themes of the English romantics blended harmoni¬ 
ously with those of the classical poets of his native land. 

Hsii was one of those who "jumped up and down for joy” when they 
learned that Tagore had agreed to come to China, and the eager letter he 
wrote Tagore in September 1923 sounded the note of uncritical admira¬ 
tion that was to run through all his statements about the Indian poet: 

Never before has a single writer. Eastern or Western, excited so much 
genuine interest in the heart of our young Nation, and few, not even our 
ancient sages, perhaps, have gifted us with such a vivid and immense in¬ 
spiration as you have done. Your presence will lend comfort and joy to 
this age of gloom and doubt and agitation, a presence which will further 
strengthen our faith and hope in the larger things of life, which you 
have helped to instill into our minds.^^ 

Hsii stood on the dock as the freighter bringing Tagore steamed toward 
the Shanghai Bund, and from tliat day on hardly left his idol’s side. "I 
am powerless to describe my feelings on first seeing him; the reality sur¬ 
passes what we had imagined about him,” he wrote a friend in Peking. 
During the sevep-week tour the two poets at times shared the same 
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room, and in their private talks the romantic Hsii opened his heart to 
his sympathetic friend. It seems that he was in love with Tagore^s other 
interpreter, Miss Lin, but even the intercession of Tagore himself failed to 
win her heart.*® In his famous poem "Ch’u pa!” (Go away!), written the 
day before he and Tagore quit Peking for Shanghai, Hsii summed up 
his despair at the public and private sorrows which combined to depress 
him at this poiot: 

Go away, dreamland, go away! 

I dash to pieces the jade cup of illusions . . 

No other Chinese intellectual spoke out more strongly in defense of 
Tagore at the critical moment when the Indian poet canceled his lectures 
in the True Light Theater. In impassioned tones Hsii justified Tagore’s 
sudden decision as a response to the persistent attacks of the student 
pamphleteers: 

He advocates creative life, spiritual freedom, international peace, edu¬ 
cational progress, and the realization of universal love. But they say he is 
a spy for the imperialists, an agent of capitalism, an exile from the en¬ 
slaved people of a conquered country, a madman who advocates foot¬ 
binding! There is filth in the hearts of our politicians and bandits, but 
what has this to do with our poet? There is confusion in the brains of 
our would-be scholars and men of letters, but what has this to do with 
our poet? 

Quite apart from his personal attachment to the Indian poet, Hsii is 
important for the clarity with which he expressed the views of those 
young Chinese intellectuals who welcomed Tagore, not because he spoke 
to them of Chinese or Oriental civilization, but because he seemed to 
them the highest embodiment of a romantic idealism they had come to 
admire through their study of Western literatures. Hsii’s encomium of 
his fellow poet was characteristically cosmopolitan in scope and spirit: 

His great and tender soul, I dare say, is a miracle in human history. 
His unlimited imagination and broad s)mipathy make us think of Whit¬ 
man; his gospel of universal love and zeal for spreading his ideas remind 
us of Tolstoy; his unbending will and artistic genius remind us of Mighel- 
angelo, the,^u!ptor of Moses; his sense of humor and wisdom make us 
think •of'SoCTalesand Lao-tzu? dbe^tranquillity-acHd beat^y of-hiA'petsOnal-’-' 



ASIAN IDEAS OF EAST AND WEST 


196 

ity remind us of Goethe in his old age; the touch of his compassion and 
pure love, his tireless efforts in the cause of humanitarianism, his great 
and all-embracing message sometimes make us recall the Savior of man¬ 
kind. His brilliance, his music, his grandeur, remind us of the Olympian 
gods. He cannot be insulted, he cannot be surpassed, he is a mysterious 
natural phenomenon.®* 

Hsii clearly admired Tagore more for his personal qualities than for 
his ideas on Eastern civilization, but this emotional tie led him to remark 
approvingly on the ideal of friendship between India and China. After 
quoting the poet as saying to his last Chinese audience: “We two 
peoples are laughed at by other peoples, but since we have virtues not 
admired by others, we must become good friends,” Hsii commented: “I 
don't know whether these words were made up more of tears or of blood. 
Should we be proud or ashamed when we hear these words^' His sum¬ 
mary of the encounter between Tagore and China's intellectuals shows 
that his own mood was dominated by shame and sorrow: 

The sympathetic reader must understand that during the past forty 
days the poet has been tested by China, and that China has passed 
judgment on him. He is now far away. The memories he gave us will 
by and by be lost. Ever)'thing will pass, as the shadow of the cloud passes 
through the waves in the water leaving not a trace behind. There arc 
perhaps some people who hope that the light of day will fade completely 
away. Then the birds and the clouds may fly freely, and in the dark 
surface of the water we will not even be able to see their shadows! 

If Hsii Chih-mo praised Tagore but ignored the theory of Eastern 
spirituality for which he sought Chinese support, the equally brilliant 
poet Wen I-to denounced the Indian visitor precisely because of his 
spirituality. At first glance these two young Chinese poets seem to have 
had much in common: Wen was only four years younger than Hsii, had 
been exposed to Western-style education for over a decade, and during 
his student years in the United States had decided to become a poet, 
combining Chinese and Western techniques and taking Keats as his 
model. But there were important differences between the careers and 
experiences of the two men. Wen grew up in Hupeh, the heartland of 
China; he came from a family of scholar-ofiflcials and was thoroughly 
trained in the Chinese classics at home and at nearby Wuchang; not 
wealth won through commercial activity hut the traditional method of 
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advancement through success in examinations enabled him to study at 
the American-style Tsing Hua School from 1913 to 1922, and at the Art 
Institute of Chicago and the University of Colorado from 1922 to 1925. 
Unlike Hsii Chih-mo, Wen was in Peking during the May Fourth 
movement of 1919 and was deeply moved by the political crisis through 
which his native land was passing. Unlike Hsii, he did not feel at home 
in the West, bu{ instead suffered the sting of racial discrimination, which 
he attacked in his famous “Laundryman's Song.” 

Wen I-to was in the United States from 1922 to 1925, but the prob¬ 
lems of his country were so much on his mind that he reacted instantly 
and sharply to the news that the Indian poet was about to visit China. 
Well-acquainted with Gitanjali, Stray Birds, and Fruit Gatherer, Wen 
objected strongly to their formlessness and the unreal, abstract quality 
he found in them. ‘We may say definitely that Tagore as a poet must fail, 
because . . . the palace of literature must be built on the foundation 
stone of the reality of human life." He also objected to Tagore’s mixing 
of poetry with philosophy, and called for a more critical attitude toward 
both. Mocking the eerie quality of Tagore’s verse, he summed up a basic 
difference between the Hindu and Confucian outlooks on life: “When 
we read his poems, we first get a feeling of strange joy, then a fear of 
loneliness. We look for another human being, and want to see human 
activity and hear human voices. We long for our home villages, in the 
same way that Tagore longs for his other world.” While emphasizing 
that his countrymen should give the Indian poet a hearty welcome. Wen 
warned them that “today our new poetry is already sufficiently empty, 
weak, overintellectual, and formless. If we add to these things Tagore’s 
influence, we will only increase the disease, till the day comes when no 
medicine can save us. I hope our literary world will be watchful.” 

Wen and Hsii actually became good friends in Peking and collaborated 
in refounding the Crescent Moon Club in 1926 and in editing and 
writing for the Hsin Yiieh (Crescent moon) monthly in Shanghai after 
1928. Ironically, it was not Hsii but Wen who actively worked for the 
revitalization of Chinese culture that Tagore had urged. Already in 1921 
Wen had declared that genuinely “new” Chinese poetry should not 
merely follow Western poetic traditions, but should “produce fragrant 
children from the marriage of Chinese and Western art.” To accomplish 
this end, China’s intellectuals should “revive our trust in ancient litera¬ 
ture, for we cannot create the universe anew . . . w^ can only build 
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a new house on the old foundation/' Wen concluded his appeal by 
equating, as Tagore had done, his own cultural heritage with that of the 
whole Eastern hemisphere: ‘We must expound our Eastern culture 
clearly. Eastern culture is absolutely beautiful, harmonious and elegant. 
Eastern culture is mankind's most profound culture. Oh! Let’s not be 
frightened by the Westerners' wild shouting.” 

The contrasting reactions of Hsii and Wen thus present a paradox; 
one admired Tagore for his cosmopolitan outlook but ignored his hope 
for an Eastern spiritual revival; the other rejected his influence as bane¬ 
ful but championed the ideal of revitalized Eastern civilization — albeit 
one based on his own interpretation of China’s cultural heritage. Had 
either known Tagore's poetry in the original Bengali, with its intricate 
rhythms and rhymes, its sharp images, and its evocation of India's past, 
he would have better understood what the Indian poet was advocating. 

Their fluency in English Ci^hanks to English-medium schooling, first in 
China, later in England and the United States) enabled Cheng, Hsii, 
and Wen to evaluate Tagore’s work within the context of nineteenth- 
and twentieth-century Anglo-American literature and thought.®* Many 
of their contemporaries, and most of the writers born a generation earlier, 
lacked this background, and Tagore seemed correspondingly more foreign 
to them. Four other outstanding writers, three of whom had studied in 
Japan and one who had never left China, looked at the Indian poet with 
less sympathetic eyes than their Anglicized colleagues. 

The two eldest were the famous Chou brothers, both of whom gradu¬ 
ated from one of China’s first centers for modern technical studies, the 
Nanking Naval Academy, and were sent by the Chinese government to 
Japan in the first decade of this century to study scientific subjects. Both 
brothers settled in Peking after tlie 1911 Revolution, and there won 
fame through their creative writings. The crystalline essays of the one 
and the sardonic short stories of the other equally reflect the skeptical 
scientific attitude gained from tlieir earlier studies, an attitude reinforced 
by the climate of realism and naturalism which prevailed in Japanese 
literature after 1905. 

Chou Tso-jen, the essayist and the younger of the two brothers, was 
teaching at Peking University when Tagore visited China, and his two 
essays on the event show an almost clinical detachment toward the con¬ 
troversy it engendered. “I have repeatedly said I don’t understand 
Tagore,” he comipented after the poet’s second lecture at the True Light 
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Theater, "so I have not joined either those who welcome or those who 
oppose him. Since the host must show hospitality to his guest I think we 
should welcome him, but if this old gentleman's name is used as a sign¬ 
board to sell metaphysics, this is wrong." As for those who opposed 
Tagore in the name of science, Chou continued, their motives were 
commendable but their nerves were too sensitive: “We certainly don't 
believe he can leally make China metaphysical, for the power of thought 
among the masses of the people is pitifully weak; even we who don't un¬ 
derstand the materialist conception of history can appreciate this." The 
only result of his visit would be that a few more articles would be pub¬ 
lished, a few noisy gatherings held, and a few more customers would 
come to Peking’s vegetarian restaurants and foreign book shops. "But 
just now these enthusiasts go running around shouting as if a great 
disaster were at hand. I really don't know what they're afraid of, after 
all." »» 

The continuing agitation against Tagore provoked Chou a month later 
to point out that it smacked of fanaticism inconsistent with the "steady 
mind and quiet temperament" of the true scientist: 


Anti-Christians are themselves the followers of a religion. Anti-Con- 
fucianists are Confucianists of a sort. There are many instances of this. 
Take for example the recent Oppose Tagore Movement. Its followers 
think they arc scientific thinkers and Westernizers, but they lack the 
spirit of scepticism and toleration. Actually they are still the kind of 
Orientals who persecute heretics. If Eastern civilization contains poisons 
of the worst kind, then this sort of authoritarian fanaticism is one.®® 


Lu Hsiin C^s the elder brother, Chou Shu-jen was known), now 
hailed by many as China's greatest modern writer, was already famous 
in 1924 as the author of brilliant, sardonic stories and essays satirizing the 
evils of traditional Chinese society. As a guest at the celebration honoring 
Tagore on his sixty-fourth birthday, Lu Hsiin was well aware of the 
Indian poet's presence in Peking, but his only comment was to note in 
his diary that the party had started at eight o'clock and that it was mid¬ 
night when he returned home.*'^ What he must have thought of Tagore's 
appeal for a revival of Eastern spirituality can be seen from his writings 
before and after this event, notably in his remarks several years later 
under the title, “The Old Song Has Been Sung Long Enough": 
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Almost all of those who praise the old Chinese culture are the rich 
who are residing in the concessions or other safe places. They praise it 
because they have money and do not suffer from the civil wars. . . . 
Chinese culture is a culture of serving one’s masters, who are triumphant 
at the cost of the misery of the multitude. Those who praise Chinese 
culture, whether they be Chinese or foreigners, conceive of themselves 
as belonging to the ruling class.^^ 

• 

Lu Hsiin’s views on the value of traditional culture were so completely 
opposed to those of Tagore, and were already so well known, that he 
presumably saw no point in publicly criticizing the Indian poet. Be¬ 
sides, as his younger brother had recognized, the spirit of skepticism and 
toleration could better be served by silence than by noisy opposition. 

Two younger writers with views even further to the left than Lu Hsiin 
spoke out sharply against Tagore, for they were afraid his ideas would 
retard the sweeping changes they wished to see made in China’s eco¬ 
nomic, social, and political order. Significantly, neither man was eco¬ 
nomically secure, and neither was able to study in Europe or the United 
States. Shen Yen-ping, later famous as a major novelist writing under the 
name of Mao Tun, had studied at Peking University for three years be¬ 
fore poverty forced him to abandon his studies and take a job as a proof¬ 
reader at the Commercial Press in Shanghai, China’s largest publishing 
house. He did so well there that he was made the first editor of the 
Literary Studies Association’s Short Story Monthly. When Cheng Chen- 
to succeeded him in this position, he continued to write a column on 
literary news from abroad, taking special interest in French and Russian 
writers. 

Sympathy and scorn intermingled in Shen’s first reactions to Tagore, 
recorded and published the day the Indian poet stepped ashore at 
Shanghai. “We respect him as a poet with a pure personality, ... as 
one who feels compassion for the weak, as a poet who sympathizes with 
the oppressed, . . . helps the peasants . . . encourages a spirit of pa¬ 
triotism and. provokes the youth of India to oppose British imperialism,’’ 
he began. However, he continued: 

We are determined not to welcome the Tagore who loudly sings the 
praises of Eastern civilization, nor do w’e welcome the Tagore who 
creates a paradise of poetry and love, and leads our youth into it so that 
they may find comfort and intoxication in meditating. . . . Oppressed 
as we are by the- militarists from within the country and by the imperial- 
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ists from without, this is no time for dreaming. ... To loudly sing the 
praises of Eastern civilization at such a time is like “repelling bandits by 
reciting the five classics.*' A much better slogan for this hour, in our 
opinion, is that of Wu Chih-hui: “Reply to our enemies' machine guns 
with Chinese machine guns; answer their cannons with our cannons." 

Shen applied his light, sardonic touch to Tagore's central concept in 
a second article timed apparently to coincide with the poet's final visit 
to Shanghai on his way to Japan. “The title. Preacher of Oriental 
Civilization, has been attached to this man,” he noted: 

This interests me — I, an Oriental, bom and grown up in China — 
for Cshall I admit it?) I don’t know what Oriental civilization is. I have 
searched in vain through books, Chinese and foreign, to learn what it is. 

I have read the works of Mr. Tagore, especially the lectures he gave in 
Germany. 1 said to myself that a man who comes to China expressly to 
preach Oriental civilization will inform me better than anyone else 
could concerning the nature of this civilization. Therefore I have care¬ 
fully followed the reports of his lectures at Shanghai, Peking, and else¬ 
where . . . and still I don’t know what Oriental civilization is. . . . 
Now, in all these documents I have found nothing but a poet’s sleight-of- 
hand. Thus I am as disappointed and unhappy as can be. Just a little 
more of this, and I will be ready to believe that this man is a swindler.*® 

Trying to be helpful, Shen suggested that perhaps what Tagore had 
in mind by Oriental civilization was the picturesque in nature, for in his 
first Shanghai lecture he had noted that the smokestacks of modem 
factories were spoiling the view of China's rice-fields. This was not a 
satisfactory definition, Shen objected, since the picturesque could be 
found everywhere, in the West as well as in the East, and since many 
European poets expressed nostalgia for the open fields just as Tagore 
did. “I confess I don’t see what danger Western civilization poses for 
Oriental civilization,” he continued. “To be sure, certain Western things 
which have been introduced among us are not exaedy picturesque. . . . 
But how useful and profitable they are, how much they multiply our 
strength and save us time! And we are supposed to renounce them, for 
the sake of the beauty of nature, and return to the childish ideas and 
coarse habits of primitive peoples? Now really!” 

Making one final attempt to wring meaning from Tagore’s lectures, 
Shen thought he found it in the concept of “the third ^e of humanity,” 
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which the poet had borrowed from Kropotkin and used in his lecture to 
the students at the Temple of Agriculture.^* This new world could only 
be reached, according to Tagore, through humility and self-sacrifice, the 
latter assuming the salvation of the soul even though the body perished. 

Thus, the third age of humanity for Mr. Tagore is a period when, 
after a life of servitude and after the ruin of the body, the soul achieves 
enlightenment. This is therefore a world for souls, which file poet builds 
in the clouds; or, to put it bluntly, a world for the dead. . . . But I am 
alive, not a dead man, and I don't belong to that world. Now Mr. Tagore 
claims that, with the exception of our noble neighbor Japan, all the 
peoples of the East already belong to this necropolis, and should only be 
on their guard that the Japanese, who arc so agitated, and the foreigners, 
who are so interested, do not disturb its peace."** 

Shen Yen-ping was obviously more worried about the political, social, 
and economic effects of Tagore's ideas than about his possible literary 
influence, and he was by no means the only young writer to feel this 
way. An even sharper reaction came from the equally famous Kuo Mo-jo. 
Kuo’s case is all the more significant because he was the first Chinese 
intellectual to admire and imitate Tagore's writings, which he read in 
Japanese translations of the Indian poet's English verse. A restless and 
romantic youth from a well-to-do family in remote Szechwan, Kuo was 
studying medicine in Japan when the Nobel award first made Tagore’s 
writings known there. In 1916, when Tagore first visited Japan, Kuo 
was in distant Okayama, but followed in the Japanese press the poet- 
philosopher's movements and his appeal for the revival of Oriental 
spiritual civilization. Afflicted by a severe emotional crisis in the winter of 
1916-17, Kuo at first considered committing suicide or becoming a 
Buddhist priest, then found great solace in reading Tagore. “A strong, 
clear melody would flow through my body,” he later wrote, and this 
feeling of elation gave him relief from his misery. Within a few months, 
when his Japanese common-law wife bore him a son, Kuo began to 
worry about making money and tried unsuccessfully to interest two 
Shanghai publishers in bringing out his translations from Tagore. In 
despair, he felt that "Tagore was a noble sage and I was a worthless, 
common man.” ** 

By the autumn of 1923 Kuo had sufficiently mastered these feelings 
of inferiority to Jiave made himself a powerful figure on the Chinese 
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literary scene as the leader of the Creation Society (Ch’uang-tsao she), 
dedicated at that time to aestheticism and a romantic populism. Having 
left behind not only his Tagore phase but Whitman and Goethe phases 
as well, he was on the verge of ending his passionate quest for an ideal 
by becoming a Marxist. So complete was the change in his thinking that 
he felt it his duty to be the first to warn China's intellectuals against the 
baneful effects of Tagore’s spiritual philosophy. Having finally completed 
his medical training, Kuo used a doctor’s language as he diagnosed the 
ills of the world and prescribed their treatment. *We Eastern peoples 
have long been immersed in a deathlike stillness,” he asserted, “and the 
medicine which will bring us back from death to life is not this, but some¬ 
thing else.” That medicine was Marx’s materialism, class struggle, and 
revolutionary overthrow of capitalism. 

The turbulent confusion of the West is the disease produced by its 
defective system, and the decay of our East is a disease caused by the 
bondage of private property. Although the diseases are different, the 
reasons for them are the same. I believe that the theory of historical 
materialism is the only correct path to the solution of the world's prob¬ 
lems. Until the world has undergone a radical change in its economic 
system . . . [Tagore’s ideas] can only be the morphine and coconut- 
wine of those with property and leisure, while the propertyless class 
continues to pour out its blood and sweat. The preaching of peace is 
the greatest poison in today’s world. Peace propaganda is the magic 
charm that protects the propertied class; it is the ball and chain that 
fetters the propertyless class.*® 


Kuo stressed that he and his friends heartily welcomed Tagore as a 
private visitor to China, but hoped that the poet would not dawdle in 
Peking and Shanghai like a puppet of those who had invited him. In¬ 
stead he recommended a rest cure, a tour of China’s rivers, lakes, and 
mountains, so rich in poetic inspiration. “I am afraid this is the only 
reward we can give him for coming to China from such a great distance,” 
he concluded.*® By the time Tagore did arrive, Kuo was back in Japan 
again, translating into Chinese the work which set the seal on his con¬ 
version to Marxism: Kawakami Hajime’s Social OrganiMtion and So¬ 
cialist Revolution. Tagore no longer interested him, except as a relic of 
the “literature of yesterday,” one of those “privileged aristocrats” whose 
writings .were merely ^the spicitM.al products. of. tb.eir,idlfe.lei5w:e”-- ...... ^ 
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Such men either belong to the nobility, or they are the prot^g^ of 
noblemen. They are fortunate to have fine opportunities to develop their 
talents, but those who lack these opportunities can only struggle, starve 
and die of disease. . . . Even if Tagore in his poetry and Tolstoy in his 
fiction preach benevolence and love, I feel they are just administering 
charity to the starving.*^ 

Kuo Mo-jo’s bitter hostility, Shen Yen-ping’s and Choq Tso-jen’s play¬ 
ful skepticism, Lu Hsiin’s careless silence — all these reactions to Tagore 
reflect the dominant mood of realism among China’s prose writers, in 
sharp contrast to the idealism of the Indian poet. The “literary revolu¬ 
tion," as it was called in China, was already becoming more and more a 
means toward social and political revolution. Lu Hsiin and Shen Yen¬ 
ping, although they never joined the Chinese Communist Party, were 
to found the League of Leftist Writers in 1930, while Kuo Mo-jo did 
become a party member and is today head of the National Academy of 
Sciences in the People’s Republic of China, having unashamedly pro¬ 
claimed and practiced his doctrine that “this is the time for propaganda, 
and literature is an effective propaganda weapon." 

Hsii Chih-mo and Wen I-to exemplify a contrasting but weaker trend 
toward “art for art’s sake" in modem Chinese literature, especially in 
poetry. Hsii looked to English literature for inspiration. Wen toward 
Chinese traditions, and these different orientations go far to explain 
their markedly different reactions to Tagore. Neither Hsii nor Wen 
showed any interest in the literary traditions of India — nor for that 
matter did Tagore make much of an effort to tell them about these tradi¬ 
tions. Only Cheng Chen-to praised the concept of Eastern spirituality, 
but even he failed to defend the idea after it had come under heavy 
attack. 

Had Tagore restricted the scope of his lectures in China to the sphere 
of creative writing, he would probably have exerted a greater influence 
on the thinking of that country’s literary leaders.^® Instead, his attempt to 
deliver a philosophical and religious message to the intellectual world 
at large produced a tragic working at cross-purposes with that particular 
group which felt the closest kinship with him as a creative artist. They 
had hoped that Tagore would encourage their movement to create a new 
literature, free of the outworn conventions of the past, but found that 
he was asking them to lead a return to the ways of their forefathers. 
Small wonder that even those literary men who had so proudly hailed 
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his coming only a few months before now lapsed into complete silence 
concerning the message he sought to bring them. 


Philosophers 

As Tagore ascended from the earthbound world of literature into the 
higher atmosphere of philosophical and religious thought, he attracted the 
attention of those Chinese intellectuals whose main interests lay in these 
loftier realms. Coming as the fourth of a series of eminent foreign 
lecturers, following in the wake of John Dewey, Bertrand Russell, and 
flans Driesch, he was naturally expected to speak on philosophical ques¬ 
tions. The very ardor and elegance of his appeal for a revival of Eastern 
spiritual civilization showed that he wanted most of all to reach the 
minds of China’s philosophers, rather than those of her literary leaders. 
In response, seven of the country’s most prominent thinkers assessed his 
ideas, each from his own particular point of view. 

The amazing heterogeneity of these viewpoints testifies to the liveliness 
of philosophical thought at this period and to the openness of the 
philosophers to alternative theories and traditions, for both Chinese and 
Western traditions were being discussed and championed, sometimes 
singly, sometimes in unexpected combinations. From the Chinese heritage 
Confucian, Neo-Confucian, non-Confucian, and Buddhist traditions 
were being revived and reinterpreted, and from the Western heritage 
Greek thought, German idealism, modern pragmatism, and materialism 
were being absorbed and applied in the study of philosophical problems. 

As soon as Tagore began to speak of defending Chinese culture against 
corrosive influences from the West, Peking’s intellectuals were re¬ 
minded of one among them who had long been talking in similar terms. 
This was the archconservative, Ku Hung-ming, so attached to die old 
Confucian order that he refused to cut off his queue (the symbol of 
loyalty to the Ch’ing dynasty and its ethos), which everyone else had 
stopped wearing when the imperial system came to an end in 1912. Like 
Tagore, Ku upheld an essentially aristocratic ideal of personal morality 
and looked with disdain on the egalitarianism and materialism he found 
in the modem West. Again like Tagore, Ku believed that the ancient 
civilization of his native land, if properly appreciated, could bring salva¬ 
tion to a world torn by war, social conffict, and inner doubt. It seemed 
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only natural, therefore, to bring these two sages together, and this was 
arranged during Tagore’s stay at Tsing Hua College where they had a 
long talk. Their host later observed to his regret that they did not get 
on well with each other,®® but Ku politely refrained from commenting 
publicly on Tagore’s ideas until the very day the Indian poet sailed for 
Japan, and then let fly a stinging letter to the editor of the Shanghai 
Mercury, to which he had long been an occasional contributor.®‘ 

Ku Hung-ming wished to make one thing clear: Oriental civilization, 
as Tagore had described it, was utterly different from Chinese civiliza¬ 
tion, which was “not an Oriental civilization like the civilization of India 
and Persia” at all. On the contrary: 

Just as it was Christianity which destroyed the ancient civilization of 
Europe, so it was Buddhism, a product of the Oriental civilization of 
India which after the Han dynasty nearly destroyed the true ancient 
Chinese civilization and, after the Renaissance of the T'ang dynasty, 
helped to produce the Puritanism of the Sung dynasty; and it was this 
Puritanism of the Sung dynasty which has made the real civilization of 
China became stagnant and unprogress[ive]. In view of this fact, it is 
very curious to see this Indian poet now telling the Chinese to revive 
this very Oriental civilization which has been the cause of the stagnation 
in the Chinese civilization. 

In Ku’s analysis, China had much more to fear from Indian than from 
Western influences, for, “when the modern West once gets itself free 
from Mediaevalism, it will have the same civilization as China ... a 
civilization of rationalism and science.” Indian civilization, however, was 
antagonistic to rationalism and science. Therefore, Ku concluded, “if we 
Chinese want really to make progress, instead of reviving, we must get 
rid of this Oriental civilization.” For good measure he added: “Now if 
I may venture to give an advice to this great Indian poet, I want to say 
to him — stick to your poetry, write poetry and don’t talk of Civiliza¬ 
tion.” ®® 

Of all the Chinese intellectuals who commented on Tagore, Ku 
Hung-ming was the least Chinese but the most ardently Confucian. Born 
in 1857 in Penang of a family which had emigrated from Fukien two 
generations earlier, Ku was sent to Edinburgh for his school and college 
education and there came under the influence of Matthew Arnold. After 
thirteen years in Europe, including a spell on the Continent, he arrived 
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in China in about 1885 and only then began to study the civilization of 
his own country, becoming an enthusiastic Confucianist just in the last 
decades of the Confucian order in imperial China. In a series of eloquent 
English essays, studded with quotations from the Latin, German, and 
French and with gems from Wordsworth, Arnold, and Emerson, he 
glorified the Confucian principles of morality and government and 
condemned the aggressive actions of the Western powers in China. Secre¬ 
tary-interpreter for twenty years to the reforming General Chang Chih- 
lung, he regarded his patron's famous formula, “take Chinese learning as 
the fundamental principle, and use Western learning for practical mat¬ 
ters,” as a dangerous compromise. By 1910, China's swiftly moving his¬ 
tory had left him so far behind that he plaintively declared: “I am perhaps 
the only one among our men who still absolutely believes in the final 
victory for our cause, the cause of Chinese civilization against modern 
European ideas of progress and the new learning. But I am now all 
alone.” 

Ku's enthusiasm for Chinese civilization was essentially that of the 
convert, closely akin to the Sinophilia of such Westerners as Reginald 
Johnston, English tutor to the ex-emperor.®® Indeed, Ku believed so pas¬ 
sionately in the superiority of Chinese civilization that he thought it 
man’s best hope for the emergence of a “modern moral culture” based 
on reason rather than on religion. Since it was Chinese civilization that 
would be able “to save the civilization of Europe, to save the civilization 
of the world,” he understandably could not agree with Tagore’s convic¬ 
tion that India’s civilization could best fulfill that role.®® 

Although Ku Hung-ming was regarded by Peking’s intellectuals as a 
harmless eccentric, other thinkers in the capital, genuinely conservative 
in their upbringing and intellectual training, believed as he did that 
Chinese civilization was potentially the world civilization of the future 
by virtue of its stress on reason and moderation. An outstanding example 
is the philosopher Liang Sou-ming, whose book on Eastern and Western 
Civilizations and Their Philosophies had scored an immediate success on 
its publication in 1922 and was still being widely read at the time of 
Tagore’s visit.®^ Well-versed in Confucian and Buddhist thought, Liang 
recognized that India and China had evolved quite different civiliza¬ 
tions and he distinguished them by identifying the search for harmony 
with the world as characteristic of China and the desire to withdraw from 
the world characteristic of India. Unlike either of these« Eastern civiliza- 
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tions, that of the West, based on a revival of Greek civilization, was 
marked in his view by its will to dominate and control the world. 

Many Chinese thinkers before him had attempted to reconcile the con¬ 
flicting claims of Chinese and Western civilizations. The most original 
feature of his theory was that it neady eliminated this conflict by 
projecting into the future the worldwide flourishing of Chinese civiliza¬ 
tion. The civilization of the West had been first to achieve global 
dominance, and China and India still needed to adopt its attitude of 
struggle. Liang noted, however, that the Western way already seemed a 
dead end to Westerners themselves, and predicted, “the coming civiliza¬ 
tion of the world will be the revival of Chinese civilization, resembling 
the revival of Greek civilization in the modern world.” Although he 
predicted the eventual triumph of the Indian attitude of ascetic detach¬ 
ment, Liang recommended to his countrymen that for the present: 

1. The Indian attitude must be rejected, and not a trace of it be 
allowed to remain. 

2. Western civilization must be accepted in its entirety, but must be 
fundamentally transformed; that is, its underlying attitude must be 
transformed. 

3. The original Chinese attitude must be re-evaluated and presented 
anew.®® 

Given his hostility to Indian influences, Liang Sou-ming might be 
expected to have opposed Tagore’s ideas with as much vehemence as did 
Ku Hung-ming. Instead he praised Tagore’s world-view as being es¬ 
sentially Chinese rather than Indian: 

Tagore actually has the ability to harmonize antitheses and conflicts 
and to revive the apathetic, the tired, and the dying. Original Brah¬ 
manism was not like this. He was probably influenced by the Western 
philosophy of vitalism. Therefore the path he follows is not originally 
Indian, nor is it the original Western one. Even though his path does 
not seem- connected with Chinese philosophy on the surface, nevertheless 
I say emphatically that it belongs to China, it belongs to the path of the 
Confucian school.®® 

At the time of Tagore’s visit to China, Liang Sou-ming was one of the 
most popular lecturers on philosophy at Peking University and a re¬ 
nowned savant. He was one of the fifty-odd eminent scholars introduced 
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to the Indian poet at the reception held at the Throne Hall of Imperial 
Splendor, but did not talk personally with him, nor did he comment in 
print on his message to China. He did tell one of Tagore's party that he 
welcomed the Indian poet-philosopher as a symbol of the Eastern tradi¬ 
tion of combining philosophy with poetry, and added, concerning his 
writings; “What I have read has touched my spirit.” Not long after¬ 
ward Liang resigned from teaching and devoted himself to very much 
the same kind of rural reconstruction and education work that Tagore 
was pursuing in India, settling in Shantung province at about the same 
distance from Peking as Tagore’s school at Santiniketan was removed 
from Calcutta. Like Tagore, he disliked the growth of modern. West¬ 
ernized cities in China, and in 1927—28 he abandoned his earlier idea 
that China should adopt the Western attitude of struggle, just as he had 
already rejected the Indian attitude of renunciation. ‘What did I 
repudiate? I repudiated the entire Western bag of tricks, and was not 
again to be tainted,” he wrote. “What did I believe in? I believed in 
our own way of setting up our country and was not again to be in¬ 
timidated.” 

7 ’hc remarkable similarity between Liang’s ruralism and Tagore’s ap¬ 
parently resulted from their similar reactions to the decline of village life 
and the decay of traditional culture in their respective countries, rather 
than from any influence the Indian may have exerted on the Chinese 
thinker. Having arrived at the conviction that wholesale Westernization 
would inflict irreparable harm on his society, each thinker charted his 
own, highly individualistic, program for revitalizing bis native culture, 
beginning with its traditional stronghold in the rural areas. In his practical 
work Liang Sou-ming resembled Tagore more closely than any other 
Chinese intellectual; in his theory, however, he remained essentially a 
Confucianist, and to the extent that he approved of Tagore’s outlook he 
did so because it seemed to him eminently Confucian and Chinese. 

The more natural tendency was for China’s philosophers to identify 
Tagore’s ideas with Indian thought, which’most Chinese equated with 
Buddhism. This tendency was certainly justified by Tagore’s frequent 
references to the period when Buddhism had linked India and China and 
by his appeal to the ideals of love, faith, and self-sacrifice. Attachment to 
Buddhism in one form or another seems to have been on the increase 
in this, as in previous turbulent periods of China’s history. Tagore him¬ 
self noted several signs that his message was warmly* received by the 
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professed Buddhists among China’s intellectuals: the civil governor in 
Nanking had said as much, and the members of the Young Men’s 
Buddhist Association in Peking had hailed him as a champion of their 
cause. 

Among those Chinese laymen who saw in Buddhist philosophy the 
answer to the needs of their time, none was more eminent than the 
reformer-journalist-politician Liang Ch’i-ch'ao, and none welcomed 
Tagore more cordially. The intellectuals they had met in postwar Europe 
had encouraged both men to believe that their cultures could supply the 
deficiencies in Western civilization, forming in combination with the 
best in the West a new and more perfect whole. From this point on, 
Liang Cnow retired from active political life) grew increasingly inter¬ 
ested in the history of Buddhist thought. Comparing China’s new 
thought movement to Europe’s Renaissance, he looked forward to a 
“Buddhistic reformation’’ paralleling the Protestant Reformation. 

Buddhist philosophy has always been a precious legacy of our fore¬ 
fathers, but because of its overdevelopment errors arose in the long run 
and scholars of the Ch’ing period reacted violently against it. . . . It so 
happens that the intellectual atmosphere of the w'orld has undergone a 
similar tendency: overdevelopment of material civilization lias made 
“spiritual hunger” all the more acute. Buddhist philosophy is a good 
remedy for the need of the age. Our national character is especially fit 
for this kind of knowledge. That is why it could develop in the past; 
in the future this special character will undoubtedly reassert itself."^ 

Liang Ch’i-ch’ao’s desire to revitalize Chinese Buddhism, like Tagore’s 
to revive the great age of Hindu-Buddhist culture, stemmed both from 
his personal need for metaphysical ideas and from his reflections on the 
current state of his own country and of the West. These two programs 
were similar, though not identical, for Liang was attracted to the rational 
rather than the mystical elements in Buddhist thought, and in any case 
insisted, “Just as Buddhism of the Sui and T’ang [eras] was not Indian 
Buddhism, so the revived Buddhism of the future will not be the Bud¬ 
dhism of the Sui and T’ang kind.” ^ 

By the time Tagore arrived in Peking, Liang was able to say to the 
audience to whom he introduced the Indian poet: “You all know that 
I am fond of treating things from a historical point of view; you know 
too that I have deep faith in Buddhism. As the proverb says: ‘No man 
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can speak three words without disclosing his own craft.' So what I am 
going to tell you today is but my own impression as a historian and a 
Buddhist." 

Liang seems to have been genuinely pleased that Tagore had come to 
China, for in welcoming him he graciously acknowledged China's many 
cultural borrowings from "our elder brothers, the people of India," and 
expressed the j^iope that "a warm spirit of co-operation between India 
and China" would result from the visit. Yet he made no mention of 
“Eastern civilization," clearly separating the traditions of the two coun¬ 
tries rather than lumping them together in a single civilization, as Tagore 
had done: "Both the civilisations represented by India and China are 
hoary with ancient traditions and yet I feel that there is in them the 
vigour of eternal youth, which shows itself to-day in India in the two 
great personalities of Tagore and Gandhi." 

While he strongly favored closer contacts between the intellectuals of 
India and China, Liang Ch’i-ch'ao has left no record of how he felt 
about Tagore's appeal for a revival of spiritual values in China. One of 
his oldest friends and closest associates, Hsii Fo-ssu, did write on this 
subject, however, and there are good reasons for believing that his 
opinion was also Liang’s; he not only wrote in the editorial pages of 
K’o-hsiieh (Science), to which Liang also made frequent contributions, 
but his analysis of Tagore's message echoed almost word for word the 
argument that Liang had pressed in his statement the previous year in the 
great controversy over science and metaphysics. Hsu suggested that the 
poet's opposition to materialism be considered separately from his avow¬ 
edly favorable attitude toward science. “Tagore's opinion is not at all 
opposed to science per se," he noted. “As he himself says: ‘Science is 
truth, and truth ought not to be exploited; therefore science should not 
be exploited.'" Hsii's concluding argument, that there was no conflict 
between art and science, closely resembled Liang's declaration that 
metaphysics and science each had its proper sphere: “Whether they 
worship or oppose him, I hope my countrymen will criticize Tagore's 
views in the spirit of Tagore himself. Since poetry and science are not 
mutually incompatible, we should each try to make contributions in 
whichever field lies closer to our own temperaments." 

In his address of welcome Liang Ch’i-ch'ao had expressed the hope 
that Tagore’s influence on China would not in any way be inferior to 
that of Kumarajiva and Jinabhadra,®^ two of the most famous Indian 
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Buddhist monks who went to China. Many of China's Buddhist laymen 
and monks must have formed an equally favorable estimate of their 
Indian visitor, but China’s most forceful and influential Buddhist re¬ 
former, the Abbot T’ai Hsii, definitely did not. While Liang and others 
hoped for the revitalization of pietistic Buddhism, T'ai Hsii championed 
the revival of the agnostic Consciousness Only (wet shih") school, and so 
derided Tagore as “an old poet-sage" who had yet to see^ the great light 
of the Buddha’s teaching. “Although Mr. Tagore bases himself on the 
Vedanta, in the same way that Chinese Neo-Confucianism has used 
Mahayana Buddhism to transform the old Brahmanism of India, never¬ 
theless Tagore’s Vedanta in India and Neo-Confucianism in China are 
today dead and decaying." Responding to Tagore’s remark that India had 
sent to China over a thousand years ago the “good fruits” of Mahayana 
Buddhism, T’ai Hsii asserted that the plant bearing these fruits had died 
out in India, but had taken firm root in China and now could be found 
nowhere else in the world but there. Being an even more fervent and 
practiced missionary of his faith than Tagore was of his, T’ai Hsii turned 
the tables on the Indian poet by urging him to become a Buddhist: 

Oh, Mr. Tagore! Have you already achieved the consciousness of ulti¬ 
mate truth and untruth? If you have, then you should become a mis¬ 
sionary, working with true sincerity and great courage to transform the 
Chinese into young Buddhists. Do not merely remain an old poet singing 
like a lovely bird . . . Mr. Tagore! Mr. Tagore! I pray that you will 
throw away the mask of an old poet and will reveal your true face as a 
new Buddhist youth, coming in person to cultivate the Buddhist good 
fruit of peace and perfection, and spreading it all over the globe, making 
the world a peaceful and beautiful garden and a paradise of the new 
Buddhist youth.®* 

Tagore’s message evidently set T’ai Hsii thinking about how his own 
message might be couched in terms of the popular dichotomy between 
Eastern and Western civilizations, for in a few months’ time he produced 
an article oil this same subject which took Tagore’s theory and dressed it 
in Buddhist attire. Western civilization was “artificial and instrumental,’’ 
while “Eastern civilization is a civilization for improving human nature," 
he declared. 

If we can improve human nature so as to attain its ultimate perfection, 
then the world ;^ill be in good order, and mankind will enjoy peace and 
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well-being. Then the merits of Western civilization can be put to proper 
use. Now we have gone to the extreme in using the defects of Western 
civilization, and its power is expanding greatly. If we do not exert our¬ 
selves quickly to improve human nature, we cannot counterbalance these 
defects. If we do not use the law of the Buddha, we will not be able 
quickly to improve human nature.®* 

The depth of the gulf between Tagore’s and T’ai’s interpretations of 
Buddhism and of Eastern civilization emerges in dramatic form in the 
statement which T'ai made in mid-1924 concerning the difference be¬ 
tween Buddhism and Communism. “Recently I heard that the Com¬ 
munists were quite rampant in Peking,” he began, possibly referring to 
the agitation against Tagore there, for which Communist leaders were 
chiefly responsible. “If this trend continues without any change in their 
behavior,” he continued, “even if they gain power, and were able to kill 
all of mankind, they would never be able to achieve their goal of sharing 
all property in common.” T'ai Hsii seemed to agree that communism was 
the ideal form of society, but asserted that it could never be achieved by 
the violent methods of the Communist Party (which he would rename 
“the Human Slaughter Party”). Only Buddhism could lead mankind to 
perfect communism, he explained, reasoning in traditional chain-syl- 
Jogistic fashion: 

When every man is able to accept the teachings of Buddhism, then he 
will eliminate the concept of “I.” When the self is eliminated, then “my” 
also is eliminated, and when “my” is eliminated, then “private property” 
is eliminated. ... By this path we can reach the goal of communism. 1 
wish people would not believe superstitiously in Marx’s Capital and 
theory of materialism, but [would] come along this bright and broad 
path.^° 

By acknowledging Communism as a goal (while disavowing its violent 
methods), T’ai Hsii sounded a note that still echoes in the pronounce¬ 
ments of some Buddhist spokesmen in China, Vietnam, and Ceylon. 

Each of the four major thinkers mentioned thus far was concerned 
with preserving and revitalizing a major Chinese tradition or traditional 
attitude: Ku Hung-ming and Liang Sou-ming with their own interpreta¬ 
tions of Confucianism, and Liang Ch’i-ch’ao and T’ai Hsii with different 
traditions of Chinese Buddhism. Another prominent philosopher ad¬ 
vocating the strengthening of Chinese traditions in 1924 was Chang 
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Chiin-mai, the chief protagonist on the side of metaphysics in the famous 
1923 controversy. When the Peking Lecture Association announced that 
Tagore had accepted its invitation to lecture in China, the news, coming 
as it did at the height of the controversy, was widely interpreted as a 
deliberate attempt to bolster Chang’s side in the great debate."^^ As noted, 
when Tagore landed in Shanghai, Chang was at the dock to meet him, 
and he arranged for the poet’s first public reception in China to be held 
in his own spacious garden in Shanghai. But throughout Tagore’s lecture 
tour Chang said not a word about the ideas his invited guest was preach¬ 
ing to the intellectuals of his country. Finally, on the very last day of 
Tagore’s stay in China, he once again was host at a reception for the 
Indian poet, and after explaining that he had been sick with smallpox 
since Tagore arrived, Chang let fall a few casual remarks to indicate 
how he felt about the message of his fellow believer in metaphysics. 

Chang began by declaring he felt sorry for Tagore and feared that 
one reason he had encountered opposition was “because there were 
people saying Tagore supports metaphysics and came to China especially 
to help me.’’ He seemed rather worried about the possibility that Tagore’s 
extreme advocacy of spirituality would bring his own sober ethical ideal¬ 
ism into still greater disrepute. Whatever his motives, Chang’s com¬ 
ments on Tagore’s message to China were decidedly unenthusiastic, even 
obliquely disparaging: 

Actually, I had never read anything written by Mr. Tagore before he 
came to China, and only now that I have read the speeches he delivered 
in Peking and Shanghai have I come to know that his heart is full of 
love and beauty. This shows us that Mr. Tagore and I have no connec¬ 
tion with each other, and that he definitely did not come to China to 
assist me. Furthermore, Tagore’s ideas are lofty and profound; conse¬ 
quently he docs not w'ish to condescend to help my metaphysics. In 
general, opinions vary greatly; there arc some people who support mate¬ 
rial civilization, but there are also others who support spiritual civiliza¬ 
tion. Neither can avoid criticism. Now Mr. Tagore is a critic of those who 
support material civilization, and he emphasizes beauty and love. Is it 
not curious that so many people are as worried about him as they are 
about a big cannon? 

Concluding his brief introduction before the poet made his final speech 
in China, Chang added noncommittally: “Now Mr. Tagore is about to 
depart. He wishes to see Asian civilization independent and to create a 
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new age. I wish he would tell us what China's weak points are.” ” Tagore 
replied rather testily to Chang's suggestion, implying that he felt Chang 
was not in sympathy with him.^^ 

Many years later Chang, having failed to organize a “third force" in 
China as an alternative to the Kuomintang and the Chinese Communist 
Party, spent some months as an exile in India. While there he wrote a 
book entitled China and Gandhian India in which Tagore's name ap¬ 
pears only once, his visit to China being mentioned but not the ideas 
he sought to convey there. Gandhi, on the other hand, received two 
entire chapters of praise for his virtuous private and political life, which 
Chang considered the perfect illustration of the Neo-Confucian precepts 
found in the book of Great Learning.'^® In a more recent book, Chang has 
stressed tliat “Confucianism, as a philosophy and a standard of morality, 
can be modernized," and has advocated “a revival of Chinese philosophy, 
[which] together with the Western richness of intellectual initiative and 
methodology should lead to a new and larger understanding between the 
East and the West." Despite the similarity in structure between his 
program and Tagore's — each hoping to improve understanding between 
East and West by revitalizing the philosophical traditions of his own 
country — Chang found Tagore’s revitalized Hinduism too abstract and 
too devoid of ethical and political content to be compatible with even 
the most idealized form of Neo-Confucianism. Thus China's greatest 
champion of metaphysics in the 1920’s could not accept the metaphysical 
message of his Indian counterpart.'^'^ 

Attempts to solve the problems of China and the world by rein¬ 
terpreting ancient philosophic traditions was not limited to Confucianists, 
Buddhists, and Neo-Confucianists. The demise of the old Confucian 
order and the application of critical scholarship to an cver-wider range of 
classical texts also brought non-Confucian and non-Buddhist traditions 
into greater prominence. This in turn opened the way for a new “mod¬ 
ernist" attitude toward the classical heritage, which judged earlier tradi¬ 
tions according to their compatibility with modern ideas. 

Hu Shih best exemplifies the kind of thinker who has moved into 
the world of modern thought without completely surrendering the rc- 
vitalist’s emotional attachment to the ancient traditions of his own people. 
In the opening pages of his Ph.D. dissertation, written under John 
Dewey at Columbia University in 1915-1917, he wrote first as modern¬ 
ist: “The revival of the non-Confucian schools is absolutely necessary 
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because it is in these schools that we may hope to find the congenial soil 
in which to transplant the best products of occidental philosophy and 
science.” But a second and rather different purpose also interested him. 
The study of non-Confucian philosophers would not only help his people 
to see that the scientific methods of the modern West *‘aie not totally 
alien to the Chinese mind,” but would also show them that these same 
methods ‘are the instruments by means of which and in tlie light of 
which much of the lost treasures of Chinese philosophy can be recov¬ 
ered.” In pursuing this second, revitalist, aim Hu Shih joined Liang 
Ch'i-ch'ao in a movement for the "reorganization of the national heritage” 
Qcheng-li ktw-ku'), which soon had the unintended effect of encouraging 
ultraconservative scholars in their blind worship of tradition.''^ In 1928 
Hu repudiated this movement, but remained convinced that certain 
aspects of China’s ancient heritage were quite "modem” and therefore 
deserved to be revitalized: 

What pessimistic observers have lamented as the collapse of Chinese 
civilization, is exactly the necessary undermining and erosion 'without 
which there could not have been the rejuvenation of an old civilization. 
Slowly, quiedy, but unmistakably, the Chinese Renaissance is becoming a 
reality, ilie product of this rebirth looks suspiciously occidental. But, 
scratch its surface and you will find that the stuff of which it is made is 
essentially the Chinese bedrock which much weathering and corrosion 
have only made stand out more clearly — the humanistic and rationalistic 
China resurrected by the touch of the scientific and democratic civiliza¬ 
tion of the new world.®® 

Hu Shih firmly refrained from commenting on the message Tagore 
had brought to China, but just as firmly defended the poet's right to be 
heard. In reproaching the students passing out anti-Tagore leaflets at the 
Tme Light Theater, he declared: 

Whether you approve or disapprove of his way of teaching matters 
little, but what matters is to know him as a person before deciding how 
you will conduct yourselves toward him. . . . China is known as a 
country of people who act properly, and we must deserve this reputation. 

If we wish to live up to our traditional politeness and hospitality, we 
must receive Dr. Tagore with respect. . . . 

Furthermore, Tagore's personality ... his spirit of literary revolution, 
his sacrifice for rural education, his movement of rural cooperation, all 
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deserve our respect, to say nothing of his personality, his benevolent 
countenance, and his humanitarian spirit.®^ 

Although courtesy and personal admiration forbade public expression 
of his views on Eastern and Western civilizations at the time of Tagore's 
visit, a few years later Hu delivered a telling indictment of the notion 
that the East was spiritual and the West material. Blasting "the revival of 
such old myths as the bankruptcy of the material civilization of the West 
and the superiority of the spiritual civilization of the Oriental nations," 
he contrasted the ricksha, which enslaves men's bodies, with die auto¬ 
mobile, which emancipates them. Hu Shih thus arrived at exacdy the 
opposite view from the one Tagore had presented to his Chinese audi¬ 
ences: 

The term "materialistic civilization" . . . seems to me to be a more 
appropriate word for the characterization of the backward civilization 
the East. For to me that civilization is materialistic which is limited 
by matter and incapable of transcending it. . . . Its sages and saints 
may do all they can to glorify contentment and hypnotize the people 
into a willingness to praise their gods and abide by their fate. But that 
very self-hypnotizing philosophy is more materialistic than the dirty 
houses they live in, the scanty food they eat, and the clay and wood 
with which they make the images of their gods. 

On the other hand, that civilization which makes the fullest possible use 
of human ingenuity and intelligence in search of truth in order to 
control nature and transform matter for the service of mankind, to 
liberate the human spirit from ignorance, superstition, and slavery to the 
forces of nature, and to reform social and political institutions for the 
benefit of the greatest number — such a civilization is highly idealistic 
and spiritual.®® 

Taking opposite sides in the controversy over science and metaphysics, 
Chang Chiin-mai and Hu Shih both sought to revitalize selected aspects 
of the philosophical heritage which had come down to them from ancient 
times. Not so Wu Chih-hui, an older scholar whose lengthy essay dis¬ 
paraging metaphysical ideas of any kind won Hu Shih's praise as the 
most significant event in the 1923 controversy. Nor was he as polite as 
Hu when it came to evaluating the message of the Indian poet-philos¬ 
opher. Wu is a fascinating figure, as yet little studied, whose long life 
spanned almost the whole modern transformation of C^ina from a Con- 
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fucian to a Communist empire, and whose own peppery essays played no 
little part in speeding the transformation. 

Wu Chih-hui belonged to the first generation of Chinese to imbibe 
modern knowledge in the new Chinese schools opened in the treaty port 
cities. From his studies in Tientsin and Shanghai he went on to Japan 
and France. An early recruit to the anti-Manchu movement of his 
younger contemporary Sun Yat-sen, he also espoused anarchism and had 
considerable influence on the Chinese students among whom he con¬ 
ducted revolutionary work while sojourning in France, Germany, and 
England in the first decade of the century. A strong supporter of the new 
culture movement launched in 1915, he took a leading part in the cam¬ 
paign to discredit Confucianism, contributing the famous slogan: “Take 
all those old books and throw them into the privy for thirty years.** 
Made a member of the Kuomintang’s Central Executive Committee in 
1924, he was widely regarded as that party*s leading philosopher. 

Tagore’s obvious indifference to the nationalist movement moved Wu 
Chih-hui to contempt: “Mr. Tagore, ... a petrified fossil of India’s 
national past, has retreated into the tearful eyes and dripping noses of the 
slave people of a conquered country, seeking happiness in a future life, 
squeaking like the hub of a wagon wheel that needs oil.** Patriotism was 
Wu’s acid test: “How is it Tagore has written so well in English, the 
language of his enemy, in order to win the prize given by a rich man in 
Scandinavia?*' he asked. “Is this not like the so-called officials under the 
Manchus who wrote fine poetry but forgot that their country was con¬ 
quered?*' Ridiculing Tagore’s stand against material civilization, Wu 
noted that in Shanghai the poet and his party had ridden in Western 
automobiles of the latest model, slept in the best modern hotel, used the 
best foreign club for meetings, and hired a foreign photographer to take 
their pictures. Wu particularly objected to the Indian poet's theory that 
Eastern civilization was spiritual: 

Please have your honorable mouth sealed up tightly. This interpreta¬ 
tion of Eastern and Western civilization is as shallow and ridiculous as a 
blind man s babblings. Our great man of letters, Liang Ch'i-ch’ao, was 
the forerunner of this kind of talk five years ago. . . . Now Mr. Tagore 
has brought to China his collected poems and a handbook of prescrip¬ 
tions for compounding these same medicines, which India has already 
taken and bepn fatally poisoned by,'*f 
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As did many other Chinese and Japanese intellectuals, Wu urged Tagore 
to confine himself to his poetry, for "poets do not deign to speak of 
worldly matters.” Above all, he warned: "Don’t dream dreams about the 
East and the West.” 

Tagore did not profit from Wu Chih-hui’s advice (which probably 
was never brought to his attention). Arriving in Peking, the unsuspecting 
poet involved himself even more deeply in worldly matters by calling on 
the ex-emperor P’u-i in the old Imperial Palace, and by accepting the 
invitation to visit the "model” Confucianist governor. Yen Hsi-shan of 
Shansi. This roused Wu Chih-hui to accuse Tagore of meddling in 
Chinese politics, of supporting the reactionary cause to reinstate the 
Manchu imperial line, attempted unsuccessfully by General Chang Hsiin 
in 1917 but still considered a possibility. "Tagore in the Midst of the 
Noise of the Monarchist Movement,” read the title of his second scornful 
essay. Pretending to be constrained by the rules of hospitality from 
speaking his mind on Tagore’s Peking lectures, Wu abstractly wondered: 
"Why should an artist use his voice like a seller of cheap medicines by 
the river or by the lake, worrying only about the applause of his audi¬ 
ence?” Wu was not seriously worried about the monarchist movement, or 
about Tagore’s "empty and worthless words,” but, he observed, "nothing 
is too strange to happen in China.” 

These seven major critics of Tagore’s message span the whole gamut 
of philosophical thinkers in the China of 1924, from the archconserva¬ 
tive Ku Hung-ming to the archradical, Wu Chih-hui. Of the seven, only 
Liang Ch’i-ch’ao and Liang Sou-ming found Tagore's ideas congenial to 
their particular blends of Confucian and Buddhist idealism. But not 
even these two could accept Tagore’s claim that China shared with India 
a common, spiritual, Eastern civilization. For all these men the distinct 
character of Chinese civilization remained an unalterable reality. Liang 
Ch’i-ch’ao and T’ai Hsii welcomed the addition of Indian Buddhist ele¬ 
ments to this civilization, but neither wished to see another wave of 
Indianization such as Tagore seemed to advocate for China. Even the 
abbot T’ai Hsii, China’s most ardent champion of an original Indian 
tradition, remained firmly Sinocentric; far from accepting a message from 
Tagore, he challenged Tagore and the world to accept the message of 
Mahayana Buddhism which India had forgotten but China had pre¬ 
served. 
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Even while they resisted or rejected the specific advice proffered by 
the Indian poet, all but one of the seven Chinese philosophers Cthe 
exception was the iconoclastic Wu Chih-hui} were already engaged in 
the work he favored of revitalizing earlier traditions: Ku Hung-ming 
and Liang Sou-ming were occupied with Confucianism; Liang Ch’i-ch'ao 
and T’ai Hsii with Buddhist traditions; Chang Chiin-mai with Neo- 
Confucianism; and Hu Shih with Mo-ist and other non-Qonfucian tradi¬ 
tions. “The Reconstruction of the National Heritage” was well imder 
way. Had Tagore known more about tlie actual work being done by 
China's scholars and philosophers, he would have recognized its struc¬ 
tural similarity to his own work in revitalizing many of India's forgotten 
or decayed cultural traditions. Even the cantankerous Wu Chih-hui, for 
all his antipathy to orthodox Confucianism, was continuing and mod¬ 
ernizing a very ancient theme in Confucian thought — its paramount 
concern with the social and political spheres of human life. Indeed, the 
protracted and agonizing struggle in twentieth-century China to achieve 
a unified and powerful nation-state — an objective which the Chinese 
Communist Party eventually inherited — can be seen as the triumph of 
this political tradition in a new and more potent form. 

Political Leaders 

The absence of a strong central government, the corruption of most 
of the warlord regimes, and their chronic warfare among themselves had 
produced a dismal political situation in China from 1917 onward.®^ 
Driven by this immediate situation and by their traditional sense of re¬ 
sponsibility for governing the country, China’s educated men agonized 
over ways and means to end a chaotic and worsening state of affairs. At 
the time Tagore made his visit, three types of political thought and 
organization predominated: the conservative-minded warlords wielding 
actual power almost everywhere were confronted by the nationalists 
under the personal leadership of Sun Yat-sen and by the small but 
swelling Chinese Communist Party. Although Tagore instinctively shied 
away from political involvement, his visit and his message to China 
carried political implications, and he was closely watched by the leaders 
of these three forces to see how his ideas and his influence might ad¬ 
vance or retard their own causes and interests. 

By his conductiand statements Tagore soon identified himself with the 
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most conservative elements on the Chinese political scene. His motives 
were innocent enough. Like any tourist, he wished to see something of 
the ancient culture of China, and so visited the tomb of Confucius in 
Shantung and paid his respects to the Manchu ex-emperor, the symbol 
of the old regime and the much-discussed object of schemes for the 
restoration of the monarchy. A second motive, the desire to see China’s 
civil wars ended so that the united country could concentrate on the task 
of preserving and reviving traditional culture, prompted him to intercede 
with the warlord of Anhwei and Kiangsu to desist from further hostilities, 
and to accept the hospitality of the warlord of Shansi, renowned for his 
success in governing his “model province” by Confucian principles and 
methods. In both cases his visits created the impression that he was 
sympathetic to the warlord system of personal government by military 
leaders. Third, in keeping with the universality of his vision for an 
eventual “meeting of East and West,” he readily accepted invitations to 
lecture to Japanese and Anglo-American gatherings in Shanghai and 
Peking, oblivious to the sentiments of fear and loathing with which 
ardent nationalists regarded these foreign powers, who still guarded their 
extraterritorial and other privileges in enclaves on Chinese soil. In several 
ways, then, the poet unwittingly associated himself with all the worst 
enemies of the rising nationalist and Communist movements. By enjoying 
the pleasure of such mixed company Tagore made himself a perfect 
target for the ire of those intellectuals whose goal was a strong and 
progressive Chinese government, independent of foreign influence. 

The most important of the warlord regimes, that of Ts’ao K’un in 
Peking, showed a cautious interest in the Indian poet-philosopher’s 
presence. Posing as the legitimate government of China and so recog¬ 
nized by most foreign nations Cbut in fact little more than a provincial 
government dressed in the trappings of a bribed “national” parliament), 
the Peking regime was at first reported to have considered Tagore as its 
“semi-official guest,” and the special guard it provided for the last leg 
of the poet's trip to Peking lent credence to diis report. A move was also 
made to show sympathy with his message of Eastern spiritual civiliza¬ 
tion, for, the day before he reached Peking, Reuters announced: “The 
Ministry of Education has appointed ... a preparatory commission to 
deal with tlie development of Oriental Civilization, for which the pro¬ 
moters hope that a portion at least of the Japanese Boxer Indemnity will 
be made available.” 



222 


ASIAN IDEAS OF EAST AND WEST 


Once in Peking, Tagore seems to have had no contact with the gov¬ 
ernment. President Ts ao gave a series of receptions on May 8, 9, and 10 
for members of the diplomatic corps, government officials, and newspaper 
representatives, and this would have been an appropriate occasion for the 
poet to have been received by the politician, but no such meeting oc¬ 
curred.®® Probably the intellectuals in the group around Liang Ch’i-ch’ao 
warned Tagore that the regime was merely a corrupt facade with little 
popular support; on his part, Ts’ao K’un may well have decided that there 
was little practical gain, and perhaps some loss of prestige, to be had 
from cultivating the Indian visitor. 

Far to the south, in Canton another political leader claiming to head 
the legitimate government of China weighed the advantages of reaching 
some kind of an understanding with Tagore. This was Sun Yat-sen, the 
central figure in the maelstrom of Chinese politics throughout the first 
quarter of the twentieth century. Sun’s ideas on the relation of Eastern 
and Western civilizations were in many respects identical with Tagore’s. 
The eulogy of Asian civilization with which he opened his lecture on 
“Pan-Asianism” at Kobe in late 1924, for example, reads like Tagore’s 
own writings on the subject: 

Asia, in my opinion, is the cradle of the world’s oldest civilization. . . . 

In ancient Asia we had a philosophic, religious, logical and industrial 
civilization. ... It is only during the last few centuries that the coun¬ 
tries and races of Asia have gradually deteriorated and become weak, 
while the European countries have gradually developed their resources 
and become powerful.®^ 

Like Tagore, Sun disparaged the civilization of the West as materialistic 
and extolled that of the East: “European civilization is nothing but the 
rule of Might . . . Oriental civilization is one of the rule of Right. . . . 
Of late, a number of European and American scholars have begun to 
study Oriental civilization and to realize that, while materially the Orient 
is far behind the Occident, morally the Orient is superior to the Oc¬ 
cident.’’ ®^ 

On the basis of these remarks, the images of East and West in Sun’s 
mind and in Tagore’s seem practically identical. But, as might be ex¬ 
pected from China’s foremost protagonist of the nationalist idea. Sun was 
using Oriental civilization as a cover term for Chinese civilization, in this 
particular case as'part of an attempt to persuade his old Japanese allies to 
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cooperate in a pan-Asian movement against Western imperialism. Only 
a few months before, in expounding his Three Peoples Principles 
(JSan-min chu-t) to his Kuomintang colleagues at Canton, Sun had 
voiced tliese same ideas within a purely Chinese frame of reference. 
He noted with satisfaction that "great philosophers like Bertrand Russell, 
. . . as soon as they come to China, are able to discern that Chinese 
civilization is superior to European or American civilization,” and as¬ 
serted: "European superiority to China is not in political philosophy, but 
altogether in the field of material civilization. ... If we want to learn 
from Europe we should Icam what we ourselves lack — science — but 
not political philosophy.” 

Just as Tagore sought the revitalization of India's religious culture, 
so Sun sought the revitalization of the political civilization of China. 
"China was once an exceedingly powerful and civilized nation, the 
dominant state of the world,” he declared, and asked: "Why did China 
once occupy so exalted a place and then ‘fall ten thousand feet in one 
drop'?” The answer was simple: "because we lost our national spirit. . . . 
So if we want to restore our national standing, we must first revive our 
national spirit.” If the Chinese people would only revive their ancient 
moral virtues of loyalty, filial devotion, kindness, love, faithfulness, 
justice, harmony, and peace, "our state will naturally flourish.” Not only 
moral values, but scholarship, especially political philosophy, must be 
revitalized. Summing up his program. Sun uiged the members of the 
Kuomintang Party: "We must now revive our national spirit, recover 
our national standing, unify the world upon the foundation of our 
ancient morality and love of peace, and bring about a universal rule of 
equality and fraternity.” Sun's final vision was of a universal state 
embodying the virtues, and wielding the power, of China's ancient 
Confucian empire: 

Wlien wc become strong and look back upon our own sufferings under 
the political and economic domination of tl\e Powers and see w'eaker 
and smaller peoples undergoing similar treatment, we will rise and 
smite that imperialism. Then will we be truly "governing the state and 
pacifying the world. . . .” You, gentlemen, . . . must all shoulder this 
responsibility and manifest the true spirit of the nation.®^ 

Ever resourceful in his search for means to achieve his ideal of a 
powerful Chinese nation which could lead to a panrAsian movement 
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against the West, Sun did not overlook the possibility that India's leading 
man of letters might make a useful ally. When Tagore’s secretary, 
Leonard Elmhirst, called on Sun in Canton in 1923, Sun said he was 
very anxious to have Tagore come to China. It was probably no coinci¬ 
dence that one of Tagore's fellow passengers on the Japanese freighter 
carrying him from Calcutta to Shanghai was an officer in the Kuomintang 
army. Writing from Peking, Elmhirst reported to Tagore's son that his 
famous father was reciprocating Sun's interest, for “at Hong Kong he had 
a long talk with Dr. Sun's private secretary and another with his right- 
hand man at Shanghai. With both he emphasized the need for a cessation 
of hostilities between North and South [China] and accepted Dr. Sun’s 
invitation to visit him in Canton on his return. Dr. Sun himself is raising 
a fund toward the expenses of Visva-Bharati.” Yet the two leaders seem 
to have made no effort to contact each other after Tagore’s Peking lecture 
series ended in a fiasco. Nor did Sun make any comment on the poet’s 
message to China: he was enough of a realist to have recognized that 
Tagore’s pan-Asianism and his own rested on opposite conceptions of the 
role of force in human affairs. As if replying to Tagore, he declared in 
his final presentation of his pan-Asian ideal in November 1924: 

But to rely on benevolence alone to influence the Europeans in Asia 
to relinquish the privileges they have acquired in China would be an 
impossible dream. If we want to regain our rights, we must resort to 
force. . . . China has a population of four hundred millions, and al¬ 
though she needs to modernize her armament and other equipment, 
and her people are a peace-loving people, yet when the destiny of their 
country is at stake the Chinese people will also fight with courage and 
determination. Should all Asiatic peoples thus unite together and present 
a united front against the Occidentals, they will win the final victory. 
Compare the populations of Europe and Asia . . 

Sun Yat-sen’s program of political and cultural revitalization and his 
social conservatism were to live on as the official ideology of the Kuomin- 
tang government which came to power in 1927,®^ but he himself rec¬ 
ognized in the last years of his life that his political aims could not be 
achieved without the aid of more modem methods of political organiza¬ 
tion than could be found in the Chinese classics or the traditions of the 
secret societies. He was particularly impressed by the discipline and 
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fervor of tlie young members of the Chinese Communist Party, and 
arranged in 1923 to have them enter the ranks of his Kuomintang 
Party without having to cut their ties to their own party. This Kuomin- 
tang-Communist alliance, although it was to last only until the 
Kuomintang army swept northward from Canton in 1927, at once 
symbolized and accelerated the fusion of nationalist and leftist ideas 
which in retrospect stands out as the most portentous development on 
the Chinese scene in the mid-1920’s.®* 

The appeals of Communism to the modem-minded Chinese patriot in 
1924 were many. First and foremost it offered a comprehensive and 
‘modern” ideology, one embracing all aspects of life but embodying a 
concrete program of political action. This combination of theory and 
practice appealed strongly to the younger generation of intellectuals as 
they searched for ideas and methods with which to save China from 
internal chaos and foreign intervention. The elitist character of Commu¬ 
nist Party work also fitted naturally into the Confucian tradition of gov¬ 
ernment by scholars, and many of the young leftist intellectuals were 
themselves the sons or grandsons of officials. The successful revolution 
of the Communist Party in neighboring Russia, its fierce opposition to 
imperialism and colonialism in Asia, and its friendly attitude toward 
China’s nationalist movement, all contributed to heighten the prestige 
of the Chinese Communist Party and its ideology. The negative conse¬ 
quences of totalitarian government by a monolithic party — the rule of 
terror, the suppression of information, and the regimentation of thought 
and conduct — were as yet little known in China, and at this time of 
national weakness and anarchy could be regarded as a small price to pay 
for a strong and efficient central government. 

The most important Communist in 1924 was the party’s general 
secretary since its founding in 1921, Ch'en Tu-hsiu.®® A pioneer of the 
new thought movement, Ch’en had been at the forefront of virtually 
every intellectual battle since 1915, campaigning successively against 
Confucianism, Japanese imperialism, Christian missions, and all religious 
metaphysics. The leadership of the Communist Party suited his com¬ 
bative temperament, even though his basic ideas were less specifically 
those of a Communist than those of a patriot striving by all means to 
strengthen and modernize his country as rapidly as possible. Operating 
from the safety of the international settlement of Shanghai, created and 
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maintained by the very capitalist system he wished to overthrow, Ch’en 
was strategically located to indoctrinate and organize the youth of 
North, Central, and South China. 

Ch'en was in 1924 by all odds China’s most vigorous and vitriolic 
critic of Tagore and his message, but even as early as 1915 he had 
castigated him as “an escapist poet of India” in the opening manifesto of 
his New Youth monthly.'®® Ch’en’s attitude at this time was not entirely 
disapproving, for he included in his next issue his own translation of 
four of Tagore’s Gitanjali prose-poems selecting those stressing activism 
and patriotism. In 1923, however, soon after Tagore’s visit to China was 
announced, Chen sharply criticized the Indian poet’s opposition to 
material civilization and sarcastically observed: “Having added to the 
chaotic thought of Lao-tzu and Chuang-tzu the chaotic thought of 
Buddhism, we have suffered enough, and are more dian grateful to the 
Indians for their gifts. Now there is no need to add Tagore to all this!” '®' 

On the very day Tagore landed in Shanghai the Chinese Communist 
Party, with Ch’cn Tu-hsiu in the lead, began a systematic campaign of 
detraction against his “message.” The course of this campaign may be 
traced in the pages of the Party’s two weekly publications, Chung-kuo 
ch’ing-nien (China’s youth), the student-oriented voice of its Socialist 
Youth Corps, and Hsiang tao (Guide), published for the smaller 
circle of the Party faithful. A third outlet was the Chueh-wu (Awaken¬ 
ing) daily supplement to the Kuomintang-Communist Party’s Min-kuo 
jih-pao (Republic daily). 

Ch’en fired his opening shot in China’s Youth with his satirical account 
of a reception given to Tagore immediately after he disembarked from 
his ship, a reception at which Ch’en himself seems to have been present. 
Portraying the poet as a magician who could pull God out of a hat, 
Ch’en reported a series of questions to Tagore from Chinese skeptical of 
his ideal of the contemplative life in the forest. Said one: “ ‘To live in 
such a state of abstraction would mean condemning oneself to die of 
starvation!’ ... . ‘And to catch colds!’ said another . . . ‘Or to be 
devoured by tigers!’ added a third.” The audience’s mood changed to 
approval, however, when Tagore declared that the Indian people, like 
the Chinese, remained opposed to the British occupation of strategic 
points of their country, and he descended from the platform amidst a 
salvo of applause.'®* 

The followings day a long article, headed “Oppose Tagore!” ap- 
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peered in the Republic Daily's supplement, Awakening. No name 
accompanied the article, but its timing, vigorous style, and trenchant 
arguments mark it as most probably Ch’en Tu-hsiu’s work. For a man 
like Ch’en, who sought to influence public opinion rather than to gain 
personal publicity, the device of anonymity made good sense, because it 
focused the reader's attention on the ideas presented in the article. The 
author put in fheir strongest form three objections which China's na¬ 
tionalist and leftist intellectuals held against Tagore’s program of 
reviving Eastern spiritual civilization: his indifference to the demands 
of the body would discourage China’s material progress; his principle 
that only love gives meaning to life would encourage the imperialists to 
devour China; and his ideal of harmony with nature leads only to 
individual solace at the expense of society. Not only Tagore but the 
Chinese scholars sponsoring his visit came in for attack. The first three 
philosophers they had invited — Dewey, Russell, and Dricsch — had 
exerted little influence on China’s students, for their lectures had been 
too specialized and too deep to be widely understood. But Tagore was 
different: "As literature is now very popular among our students, there 
is some danger that Tagore will be more interesting to them. This would 
be a misfortune. We warn tliem not to let themselves be Indianized. 
Unless, that is, they want their coffins to lie one day in a land under the 
heel of a colonial power, as India is.” 

Several of these points were taken up more systematically in Ch'en 
Tu-hsiu's lead article devoted to “Tagore and Eastern Civilization” in 
the next issue of China's Youth. Ch'en asserted that he held no brief 
for Western civilization as such, but found that Eastern civilization 
rested on three basic propositions; to exalt the prince and abase the 
people, or to exalt the man and abase the woman; to live contentedly in 
poverty and patiently in the midst of suffering; and to prize the spiritual 
and depreciate the material side of life. This last, Tagore's main principle, 
was not new in China, having been preached by the Buddhist monks and 
now, among others, by Liang Sou-ming, Chang Chiin-mai, and various 
new religious sects: 

If Mr. Tagore joins these people, he would have us destroy our rail¬ 
roads, our steamships, and our printing presses in order to return to 
wood-block printing, the canoe carved from a tree-trunk, the wheelbarrow, 
etc. That would be truly Eastern. ... Is that what Mr. Tagore wants? 
Or are his talks no more than the hollow verbiage of a pbet? ... If the 
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latter is the case, then it would perhaps be better for him to keep quiet 
than to sow anxiety so inconsiderately in the minds of our intellectuals.^**^ 

This article of April i8 and the preceding one of April 12 appear to have 
served as the basis for the five-point broadside attacking Tagore's ideas 
which was published on May i in Peking. The main ideas and images 
in the first two documents are woven together in the third, and the report 
of a qualified observer that the leaflets distributed to Tagore's Peking 
audiences came from Shanghai also link the three documents to a 
common source, either in the Communist Party apparatus or in the mind 
of its general secretary, Ch'en Tu-hsiu himself.^® 

Articles, leaflets, and student demonstrators waving placards and 
shouting slogans — these were the principal weapons employed in the 
Chinese Communist Party’s anti-Tagore campaign. A lesser, but still 
quite damaging instrument in the Communist armory was “The 
Dagger,” the closing section in the Party's weekly Guide in which Ch'en 
Tu-hsiu and other leaders delivered short jabs at their favorite targets. 
Between April 23 and July 16, Ch’en thrust “The Dagger” no less than 
thirteen times at his Indian antagonist. 

The first thrust set the jibing tone for those that followed. “When 
Tagore came to China, some people started a Drive Away the Elephant 
Party to oppose him,” Ch’en remarked approvingly: 

It is very appropriate to use the elephant as a symbol for the character 
of Oriental peoples. The elephant is so large and self-important, but 
actually he can do nothing. Even though he is so large, he obediently 
accepts the commands of the elephant boy. He kneels down, and bows 
subserviently without knowing any shame. When his skin is broken, 
when he bleeds, he still knows no pain. Among all animals, there is none 
other who is so large and so numb.*®* 

“Drive out the elephant!” became one of the cries used in the anti- 
Tagore demonstrations in Peking and Hankow.^®’^ 

Ch’en also seems to have been the originator of the taunt that Tagore 
came to China some thousand years too late, the great age of Chinese 
Buddhism being irrevocably past: “If he could have come to China 
when the Eastern civilization was prosperous, and could have met the 
female Buddha [and usurping tyrant], Empress Wu, and greeted her 
with palms joined together, and talked as much as he liked about love 
and peace; then he would not only have smiled broadly, but as compared 
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with today would have ^enjoyed boundless ecstasy/ What a pity he came 
too late!” Another way to lampoon the Indian poet was to ridicule 
the company he kept: 

When Tagore first came to China we regarded him as a poet who 
cherished Oriental thought. As we were afraid that China’s youth, who 
usually enjoy empty speculation, would fall deeply under his spell, so 
we could not help opposing him. But in fact this was overestimating him. 
Thus far he has not said anything significant in Peking. He has merely 
played around with the Manchu Emperor, with Schurman and Aglen 
[the American ambassador and the British president of the Anglo-Ameri¬ 
can Association], with the monks in the Fa Yuan temple, with the young 
Buddhist women, and with a man like Mei Lan-fang. What kind of a 
thing is he! 

Tagore is only a poet, but he has not once talked about poetry in China; 
he opposes material civilization but he and those Chinese who agree 
with him make appeals for money; he and Liang Ch’i-ch’ao are wealthy 
men who “forget the constant hunger and cold of the masses all over 
the world; indeed, they are the representatives of Oriental civilization, 
which has no conscience!” So “the dagger” rose and fell.”® 

On close analysis, Ch’en Tu-hsiu s criticisms of Tagore yield few ideas 
that can be called specifically Communist — an indication that the 
Chinese Communist Party under his leadership from 1921 to 1927 as 
yet lacked deep ideological roots, its attention being focused on erad¬ 
icating the three great obstacles to China’s modernization: political 
disunity and debility, economic backwardness, and social injustice. It is 
therefore interesting to contrast Ch'en’s views on Tagore with those of 
his younger colleague Ch’ii Ch’iu-pai, already at twenty-five a member 
of the Party's Central Committee. Ch’ii had studied at the Russian 
Language School in Peking, then gone to Moscow as a correspondent of 
the Peking Ch’en Pao (Morning news). During his three years there he 
joined the Communist Party, taught at the University of the Toilers of 
the East, and interpreted for Ch’en Tu’hsiu when the latter was in the 
Soviet capital in 1923. Four years later, in 1928, Ch'ii was to replace 
Ch’en as general secretary, amid the denunciations of the elder leader's 
incompetence and high-handedness that have since become familiar 
features of succession crises in Communist parties. We find a clue to 
this denouement in Ch’ii’s principal article on Tagore, which, when 
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compared with Chens, shows much the firmer grasp of Marxist- 
Leninist theory. 

Ch u Ch'iu-pai’s main argument was not based on Marxism, however, 
but on the premise, basic to Confucian as well as to Legalist thought, 
that government was an indispensable instrument in the achievement of 
the good life. Ch’ii accordingly denounced Tagore for his view that the 
state was an obstacle to individual freedom and to the development of 
moral values. “He does not realize," Ch’ii objected with a passion worthy 
of his Confucian forefathers, “that only after men have been organized 
and regulated can they really feel a sense of moral responsibility." To be 
sure, Ch'ii conceded, this political principle was not an end in itself: the 
state should eventually become expendable, as Marx had predicted. 
Before this stage could be reached, however, the people must oppose the 
capitalist class, seize power, eliminate class differences, and introduce a 
planned economy. “To jump over this stage . . . and directly to deny 
the system of the nation-state, is impossible." 

Tagore’s vision of a universal culture shared by all peoples was a fine 
ideal, Ch’ii thought, but it could not be achieved by Tagore’s method 
of reviving Oriental culture. Take, for example, the social virtues 
supposedly characteristic of Oriental spiritual civilization — compassion, 
love, loyalty, forgiveness. “These in fact are merely reflections of the 
mentality of the hierarchical family system in which you do not fight, 
because you cannot win." With one final sweep, Ch’iV dismissed Tagore’s 
entire theory of East and West: 

Can the East and the West be harmonizedi* As there is no so-called 
East and no so-called West, therefore there is no such problem as har¬ 
monizing them! If Tagore is truly "a singer of the common people,” and 
"a poet of slaves,” then he should encourage the spirit of aggressiveness, 
courage, revolt, and activism among the slaves and the common people so 
that they will unite shoulder to shoulder to overthrow the capitalist state 
system, and will manage their common life in a systematic and organized 
way. At this stage, in order to repress the reaction of the capitalist class, 
we especially need to organize our own state. This is the true road leading 
us to a universal culture. However, Tagore is different; he merely wishes 
to harmonize East and West.**^ 

In a second article, “Tagore the Has-Been," Ch’ii Ch’iu-pai found 
Tagore’s ideas hopelessly out of date, not only for China but for India 
as well: 


t. 
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India has already become a part of the British industrial economy, but 
Tagore, living in the world of the past, still dreams that the message of 
“love and light” can win over the hearts of the English capitalist class. 

So he tries hard to ignore India's political struggle. India has already 
become modem India, but Tagore still seems to want to return to the 
abode of Brahma [hrdhmaloka]. No wonder he and India are moving in 
opposite directions — he has already retrogressed several hundred 
years! 

Tagore later noted that the Communists were his harshest critics in 
China, but he judged them to be a ‘Very small” section of the population, 
and concluded, “for all that China received my message warmly.” He 
was nettled, nevertheless, the point of canceling the last half of the 
special scries of lectures he had come to China to deliver — a move 
which jeopardized the success of his larger mission in China. If the 
Communists were such a small group, why had their hostility wounded 
him so deeply? One answer might be that they were particularly 
influential among the students, the very sector of the educated class the 
Indian poet had wanted most to impress. 


Students 

Tagore made no secret of his desire to influence the young people of 
China. He chose to deliver the majority of his lectures in schools, col¬ 
leges, and universities, where students made up the bulk of his listeners. 
In Shanghai, Hangchow, and Tsinan he allowed local educational 
associations to make arrangements for his visit, and at Peking he accepted 
the hospitality of Tsing Hua College for an important part of his stay. 
During his first conversation with his new Chinese friends he had said 
with emphasis, “I’m not interested in seeing your antiquities. I want to 
meet young China, your artists and poets. I want to find out what young 
China is thinking.” , 

Sympathy, skepticism, and hostility for the Indian poet-philosopher 
mingled in the published reactions of China’s students in about the same 
proportions as in those of their elders, and for much the same reasons. 
Sympathy flowed mainly from two sources: enthusiasm for romanticism 
in literature among the Anglo-Americanized youth, and idealistic religi¬ 
osity among the young Buddhists. Skepticism was a% characteristic of 
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students interested in academic philosophy as it was of the more senior 
philosophers. Hostility to Tagore came mainly from the politically 
conscious students strongly committed to nationalist and Communist 
ideas and programs. A survey of student views of Tagore can thus serve 
as a quick review of the diverse standpoints from which China's articulate 
intellectuals regarded Tagore and his message. 

The close correlation between familiarity with English romantic litera¬ 
ture and enthusiasm for Tagore, noted in the case of Hsii Chih-mo and 
Cheng Chen-to, holds true for students at the colleges in Peking where 
English was the medium of instruction. At Yenching University's Col¬ 
lege for Women, managed by American missionaries, one young lady 
reported that her depressed mood while reading Shakespeare and 
Maupassant was "blown away” by her encounter with the Indian poet. 
She felt nothing but admiration and love when she shook hands with 
him and looked up into his face. She noticed that quite a few other girl 
students, normally afraid to speak with strangers, went up to Tagore and 
conversed with him after his lecture. "Is this because of the mysterious 
power that Mr. Tagore exerted on us?” she asked excitedly.'^® During 
the week Tagore was resting near Tsing Hua College, several men stu¬ 
dents wrote him letters of appreciation and submitted written questions 
which showed approval of his basic ideas.‘” 

The more Westernized their outlook, the better able Chinese students 
were to grasp Tagore’s message of Eastern spirituality, rooted as it was in 
modern Western concern for the revival of Asian cultures, especially of 
Hindu-Buddhist spirituality. At Tsing Hua, where outstanding students 
were being prepared for advanced study in the United States, this 
modern Western outlook was most readily transmitted, often through 
American teachers whose interest in Eastern cultures had brought them 
to China in the first place. One young man at Tsing Hua, already ex¬ 
posed to this Western Orientophilia, drew on its arguments to defend 
Tagore's message against the criticism it had encountered elsewhere in 
Peking. Lu Mou-te was surprised that some of his countrymen should 
have attacked the Indian poet for ideas which Lao-tzu had voiced many 
centuries earlier, and should worship instead the materialist concepts 
borrowed from the Europeans and Americans. Westerners themselves, he 
noted (citing Tolstoy, Russell, and one of his American teachers at 
Tsing Hua), had pointed out the failings of Western civilization and the 
strengths of Eastern civilization. "The Englishmen have a saying,” Lu 
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added innocendy, “whicli actually sums up Tagore^s theory: What doth 
it profit a man if he gain the whole world but lose his own soul?* *’ Seeing 
no contradiction between his appeal to Western and Christian authorities 
and his advocacy of Eastern values, Lu roundly declared that Tagore's 
‘*disgust at materialistic civilization and his emphasis on spiritual civiliza¬ 
tion are cooling and purifying medicine for those who are drunk with the 
culture of Eurppe and America.” 

On the other end of the cultural spectrum, the leaders of the Peking 
Young Men's Buddhist Association endorsed Tagore's message, not be¬ 
cause Westerners agreed with it, but because it seemed eminendy Bud¬ 
dhist and Eastern. ”He has come thousands of miles to spread the 
Buddhas teachings,” declared one, ”to encourage and help us Buddhists, 
to help the enlightened intellectuals of our country.” Another en¬ 
thusiastic young Buddhist gave a resounding yea to Tagore's entire 
program: 


The true value of our welcome to Tagore lies in awakening the highest 
spiritual culture of the East, while using the European and American 
material civilization to enjoy material things. ... In the future we shall 
unify the spirituality of the East and the materialism of the West. 
Western materialism will come to the East, and Eastern spirituality will 
go to the West; each will get what it needs from the other, and each will 
become full and perfect. The defects of the world will be eliminated, 
and heaven will be built on earth. The Chinese and Indian peoples must 
alone take responsibility for accomplishing this mission. In cooperation 
with Western cultural leaders we shall achieve the third civilization in 
the twentieth century. Then there will be no Westernization and no 
Easternization; the whole world will be in universal harmony [tart*ung]^^^ 


A third source of student support for Tagore's views, in addition to 
the Anglo-Americanized and the Buddhist youth of Peking, centered in 
some of the provincial schools, colleges, and universities, where the new 
thought movement was weaker and the premodem cultural traditions of 
China stronger than at Peking and Shanghai. The students at Hang¬ 
chow, Tsinan, Taiyuan, and Wuchang (the capitals of Chekiang, Shan¬ 
tung, Shansi, and Hupeh provinces) had come in large numbers to hear 
the Indian poet-philosopher, and listened to him respectfully, if not 
enthusiastically. One student at the National Southeastern University in 
Nanking, Tung Feng-ming, took special interest ui Tagore as an 
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aesthetic leader and insisted that he be treated as a poet rather than as a 
philosopher: 

As hosts we should receive him politely. If some metaphysical ghosts 
[the partisans of metaphysics in the 1923 controversy on science and 
metaphysics] want to make use of this old poet in order to protect them¬ 
selves, this is a filthy insult. If some young people are against Tagore 
because they are opposed to the metaphysical ghosts wh© use Tagore, 
then this is an even filthier insult.’^' 

Tung imagined that after reaching Peking, Tagore had already been 
driven through the streets of that "filthy-smelling" city in an imported 
automobile, "and, as in Nanking, has lectured to young people in the 
schools and evoked a great deal of misunderstanding from them, with 
leaflets opposing him coming down like snowflakes. When I consider 
this, even tliough I am far away, it fills me with an unlimited feeling of 
repressed resentment at the way this old poet is being treated!” One 
senses a reverence for an elder person and an aesthetic sensibility in 
Tung’s remarks which suggest the persistence of these traditional attitudes 
among a larger number of his contemporaries, perhaps under the in¬ 
fluence of the faculty group at the Southeastern University which was 
endeavoring to prevent the new thought movement from going too far in 
its rejection of Chinese traditional culture. This group, headed by two 
former students of Harvard’s Irving Babbitt, were seeking to implement 
Babbitt’s advice to "retain the soul of truth that is contained in [China’s] 
great traditions,” by publishing the Hsiieh heng (Critical review) 
monthly, whose two chief aims were: "to interpret the spirit and to 
systematize the materials of Chinese culture,” and "to introduce and 
assimilate the standard works and best ideas of Western philosophy and 
literature.” 

While students of literature and religion seem to have been most in 
sympathy with Tagore’s message, those specializing in academic philoso¬ 
phy proved as skeptical of his ideas as were their elders in this field. 
Actually the first Chinese intellectual to talk with Tagore was a student 
of philosophy who sought him out when they were both in New York in 
1921. Fung Yu-lan, destined to become the foremost academic philoso¬ 
pher that China has produced in this century, was then a student at 
Columbia University and was trying to work out the whole question of 
the nature and lelation of Eastern and Western civilizations. He had 
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been puzzling over this question since his arrival in the United States, 
and had just been reading a newspaper report of Liang Sou-ming’s 
lectures on the subject when he heard that Tagore was also dealing with 
it in some of his American lectures. At least, thought Fung to himself as 
he went to call on the poet in his New York hotel suite, Tagore’s views 
would be representative of those of a large number of Orientals. 

Tagore opeiysd the interview by explaining that he had never been to 
China, but had been planning to return to Japan and wanted to visit 
China on the way. Fung assured the poet-philosopher tliat he would be 
heartily welcomed if he were to go, and turned to the question uppermost 
in his mind: how should China transform herself to suit the contem¬ 
porary world? Tagore bridled at the suggestion that China should take 
the modern West as its model, and urged Fung not to listen to the advice 
of Westerners but to study Eastern civilization first. “Perhaps our 
civilization has erred,” he added, “but if we don’t study it, how will we 
know whether it has or not?” The conversation continued: 

FUNG: Recently I have often asked myself in my heart: Is the difference 
between Eastern and Western civilizations a difference in degree of 
development, or a difference in kind? 

TAGORE: I can answer that question: it is a difference in kind. The aim 
of Western life is activity; that of Eastern life is [spiritual] realization. 

FUNG: But isn’t Eastern civilization too passive? . . . 

TAGORE: It is passive, but it also has truth, which has both active and 
passive aspects. . . . Now the East can help the West by giving it 
wisdom, while the West can help the East by giving it activity 

Tagore’s concept of the spiritual East reminded Fung of the letter 
which Tolstoy had written to Kii Hung-ming in 1906 to urge the 
Chinese to cling to the traditions of Confucianism, Taoism, and Bud- 
dhism.^^® Now he wanted to know what advice Tagore had for China. 
The poet’s answer was swift but strangely out of harmony with the 
pacific tone he had used up to this point: 

Since the West is aggressive toward us, we should also be aggressive. 

I have only one piece of advice for China: “Learn science quickly.” 

What the East lacks and badly needs is science. China is now sending 

many students to the West; they must learn science very thoroughly. 

There have been many inventors in Chinese history, and this great 

people can, I fully believe, learn science and also make scientific dis- 
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coveries. The Eastern peoples cannot be exterminated, have no fear. 

Just look at Japan . . 

Fung Yu-lan left the interview unmoved by Tagore’s appeal. To 
study science for its practical effects was not enough; one must absorb 
the very spirit of scientific research. “Empty talk about ideals, with no 
regard for facts — this is the basic disease of the East, and is contrary to 
the scientific spirit,” he reflected. What Fung wanted, and what he was 
learning in the West, was “to investigate facts and to devise theories to 
explain them.” “This,” he exclaimed, “is truly the modem spirit of the 
West!” Like Hu Shih, who had preceded him as a graduate student 
of philosophy at Columbia, Fung succeeded in applying these modern 
methods to the study of his own country’s intellectual heritage. While 
Hu had sought to revitalize the logic of the non-Confucian schools, 
Fung concentrated on revitalizing Neo-Confucian metaphysics, de¬ 
veloping in the process a form of existentialist theory based on Chinese 
philosophical traditions.*^® 

The other Chinese student of philosophy who published his reactions 
to Tagore's ideas did so after the poet had reached Peking and made 
himself a controversial figure. P’eng Chi-hsiang must have been a bright 
but not particularly original student, for, though he did go on from 
Peking University to the University of Paris, after returning to China he 
published mainly translations of Descartes, Levy-Briihl, and other 
European philosophers. His critique of Tagore’s whole scheme of thought 
was sufficiently incisive to merit publication in the monthly Hsin min-kuo 
(New republic) in the same issue with articles by Sun Yat-sen, Wu 
Chih-hui, and the leading Communist intellectual, Li Ta-chao. In such 
company, it was appropriate that P’eng should open his article with a 
reference to the political consequences of Tagore’s poetic attitude: “If 
everyone should become a poet, if everyone should become like T’ao 
Ch’ien [who resigned from his official post to enjoy mral life and write 
beautiful poetry], then we may say . . . *1116 collapse of our nation 
is indeed close.’ ” 

P’eng next analyzed Tagore’s cosmology, and described it as essentially 
pantheistic. “This kind of thought is especially appropriate for a poet 
. . . but when it is transferred into the field of philosophy, we cannot 
help attacking it severely . . . [as] a relic of the thought of ancient 
times.” Turning to examine Tagore’s philosophy of life, P’eng did not 
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find that very reliable either. Asking capitalists and workers to resolve 
their differences through love seemed as useless as the conduct of the 
man who marked the side of his boat to show where his sword had fallen 
into the water. Tagore’s idealistic philosophy “will not only achieve 
nothing, but it will actually retard the progress of humanity,” P’eng 
maintained. Summing up, he condemned Tagore’s ideas on both practical 
and philosophical grounds: “His cosmology and his philosophy of life 
can only be appreciated by poets, and cannot be put into practice in 
actual life; moreover, they absolutely cannot occupy an important position 
in philosophy.” 

Judging Tagore’s ideas by their practical and political consequences 
seems to have been the prevailing tendency among the students of Peking 
University in this period. Their situation in the nation’s premier academic 
institution, located in the heart of the capital city C^ather than outside 
the walls, like Yenching and Tsing Hua) stimulated them to take a keen 
interest in the political situation of the country, and their support was 
assiduously cultivated by both nationalist and Communist propagandists 
and organizers. 

The enthusiasm of Peking University students for the Communist 
program is vividly conveyed in the autobiography of T’an Shih-hua, the 
son of a veteran Kuomintang revolutionary and a student of Russian 
at the university at the time of Tagore’s visit. T’an does not mention 
Tagore at all in his recollections, but does tell of the exciting moment at 
the end of May 1924 when Leo Karakhan Cthe Soviet diplomat who 
negotiated the treaty by which the Soviet Union became the first foreign 
power to surrender the extraterritorial privileges extracted from China in 
the last decades of the Ch’ing Dynasty) came to speak at the university. 
The students, many of whom had taken to the streets to demonstrate in 
support of the treaty, crowded into the main auditorium and adjoining 
corridors to hear Karakhan, and when he had finished speaking, they 
shouted together; 

t 

Ten thousand years of life for the Soviets! 

Ten thousand years of life for China! 

Long live the people’s revolution! 

This autobiographical witness to the popularity of Communist ideas 
among Peking University students is corroborated by a quite different 
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source: an opinion poll taken on the campus in the winter of 1923-24 on 
the occasion of the twenty-fifth anniversary of the university s founding. 
Of the 1007 respondents, most of them students, 725 favored "people's 
revolution,” as the best way "to save China.” Three other leading 
questions also elicited replies indicating strong pro-Soviet and leftist 
sympathies, as well as considerable ignorance about who was alive and 
who not among leaders of the outside world: 

Which country is China’s true friend? 

Russia: 497; United States: 107; Neither of the two: 226; Both: 

12; No opinion: 253. 

What political party or system do you favor? 

Socialism: 191; Sun Yat-sen’s party: 153; Democracy: 69; Federal Re¬ 
public: 40; "Good government”: 14; Revolutionary party: 13. 

Who is the greatest man in the world [outside of China]? 

Lenin: 227; Wilson: 51; Bertrand Russell: 24; Tagore: 17; Einstein: 

16; Trotsky: 12; Kaiser Wilhelm II: 12; Washington: n; Harding: 10; 

Lincoln: 9; John Dewey: 9; Bismarck: 9; Gandhi: 9; Tolstoy: 7; 

Marx: 6, etc.^^^ 

The publication of many articles on Tagore in the September and 
October Short Story Monthly and the general excitement over his 
impending arrival probably explain his achieving fourth place in this list 
of great non-Chinese, but his seventeen admirers (perhaps students of 
English literature infected by the enthusiasm of Hsii Chih-mo) were 
less than one-thirteenth the number of Lenin’s, and only one-sixtieth the 
total population polled. 

The responses to two other questions in this significant survey showed 
how highly the students regarded Ch’en Tu-hsiu and the weeklies he and 
other Communists were editing. Asked whom they considered the greatest 
man in China, 473 chose Sun Yat-sen, 173 Ch’en, and 153 the uni¬ 
versity’s chancellor. Dr. Ts’ai Yiian-p’ei, all others named trailing far 
behind these three favorites.^^”* Asked for their favorite periodicals, tiie 
largest number mentioned the leftist ones with which Ch’en was 
associated.^’"* The articles in these periodicals commenting on Tagore’s 
visit thus give a good idea of what Peking University’s students thought 
about his message. 

More than any other Communist publication the weekly Chung~kuo 
eWing-nien (China’s youth), voice of the Socialist Youth Corps, was 
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written and distributed in order to influence the thinking of the students 
in secondary schools and colleges. Because Tagore also sought to win the 
support of this suggestible age group, contributors to China’s Youth 
issued repeated warnings to their readers to pay no attention to the 
Indian poet’s message. “Let our students be on their guard against the 
poisonous charm of the speeches of this man,” wrote one I Hsiang. 

There can be nothing more pernicious for us than such speeches at this 
time, when we are all striving to carry out our Revolution in the most 
practical possible form. Let Mr. Tagore see our country as a tourist, free 
to wander where he will. But if he claims to be our teacher, let no one 
listen to him. Let no one believe a word he says! . . . Dear students, 
you have been warned! 

The comparative youth of many Communist leaders in 1924 was a 
considerable asset in their campaign to win the minds and hearts of 
China’s students. Ch’ii Ch’iu-pai was twenty-five, and Han Lin-fu, a 
fourth leading Party member and the author of an anti-Tagore article in 
a Peking University weekly,*®® was also in his twenties. Another young 
leader, who shared with Ch’ii and Han the status of alternate member of 
the joint Kuomintang-Chinese Communist Party Central Executive 
Committee, was the thirty-year-old Mao Tse-tung, working in Shanghai 
in the executive bureaus of both the national Communist Party and the 
local Kuomintang.*®® Mao apparently wrote nothing about Tagore, but 
his associate Slien Tse-min, five years his junior and a leading intellectual 
among the Shanghai Communists, sternly warned China’s students to 
beware of Tagore's metaphysical doctrines. Going to the heart of the 
Indian poet’s philosophy, Shen Tse-min identified it as essentially Hindu 
and contrasted it with Western thought: 

Western themes of development are based on energy. . . . Conquer 
nature, subdue nature: this is the formula the Westerners ceaselessly re¬ 
peat, and from it spring the colossal industries of the West and the 
brutal imperialism of Europe. For the Hindu, on the contrary, the ideal 
is solitary life in the forest, with meditation the only occupation. The 
Hindu does not conquer; he withdraws and abstracts himself in thought. 
He condenses the multiplicity of things into a single idea, that of the 
sole real Being, to which he seeks to draw near, in which he seeks to be 
absorbed. For him, the most intense activity is to extinguish oneself in 
silent meditation. . . . [From his point of view] the Europeans are deca- 
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dent creatures, lost in greed, utterly removed from the Spirit and from 
Life.i<o 

Appearing totally indifferent to Chinese intellectual traditions, Shen 
Tse-min argued stoutly for the Western model and against the Hindu 
ideal. And yet his staunch patriotism was in the best Chinese tradition: 

It is the neglect of our industries which has brought abotit the present 
importation of foreign goods. We are now only half tributaries. If we 
were to listen to Tagore’s doctrine, we would soon be completely colo¬ 
nized. What we neM is exactly the opposite of that doctrine. Resist! 
Fight until we bleed! . . . We want none of Mr. Tagore’s “Eastern 
civilization!” It is as much out-of-date in China as in India. Mr. Tagore 
wants us to love old bones. To conclude: If our students listen to Mr. 
Tagore, his coming will not benefit our country, but will be a mis- 
fortune.^^^ 


Chinese Attitudes toward India 

Young Shen Tse-min's critique was as much an indictment of India 
and its culture as of Tagore and his message. “Is it not the laziness and 
inactivity of the Hindus which has brought about their subjection to 
England?” he asked, “and are not we Chinese already headed for this 
same fate?” Similarly, the anonymous author of the article “Oppose 
Tagore!” warned against the “Indianization of China,” and declared of 
Tagore’s poems: “Frankly speaking, they express the idle fancies of a 
lost nation. Feeling himself too hemmed in by the miseries of India’s 
dreary existence, Mr. Tagore has taken refuge in the spacious and serene 
heights of idealism. This is the last refuge of [men of] ruined countries.” 
Deploring the fact that some Chinese litterateurs had already succumbed 
to the spell of Tagore’s “narcotic poetry,” the author predicted: “When 
we all become so drugged as this, the imperialists will find it easy 
enough to slice up our country like a melon.” 

Not only the leftists, but Chinese intellectuals of nearly every per¬ 
suasion regarded India’s subjection to British rule as a disaster which 
China must struggle to avoid at all costs. Wu Chih-hui, on the right 
wing of the Kuomintang and one of the leaders in its 1927 purge of 
left-wing members, attacked Tagore as a member of a country of slaves 
and denounced Jiis message as medicine which India had died from 
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taking. Even Hsii Chih-mo, Tagore’s closest companion and most ardent 
defender, had to admit that the average Chinese had little respect for 
India because of its colonial status: dare say when we look at an 

Indian we do not pity him, we despise him. I think Indians are the most 
misunderstood people there are; although they are in Asia, too, most 
people think of them as the same as the red-turbaned Sikh policeman in 
the streets.” Y^t he added: “China is a little more free than India, but 
spiritually we are like pre-revolutionary Russia, living in a dungeon, 
while India’s spiritual life continues.” 

Although the presence of Sikh policemen and bank guards throughout 
the British concessions in Shanghai, Tientsin, and other treaty ports did 
provoke the ricksha coolies to call them the “red-headed rascals” (fewng- 
t'ou ah-san^y^** they did not necessarily identify Tagore as the Sikhs’s 
compatriot. In Peking, when the coolie in whose ricksha Tagore was 
riding was asked by another, “Who’s that you’re pulling?” he answered 
gaily, “That's the Western Saviour.” 

Behind the immediate political fear that China would follow India’s 
example and fall victim to foreign imperialism lay the consciousness that 
deep differences separated the assumptions on which Indian and Chinese 
philosophers had for centuries developed their ideas. China’s scholars, 
with their highly developed historical sense, were well aware of the long 
competition in Chinese history between Buddhist and Confucian ideas 
and institutions. The prestige of Buddhist thought had reached its 
height a millennium earlier, then had gradually declined and never 
recovered after the Neo-Confucian revival of the twelfth century.'** One 
of Tagore’s hosts, at that time acting chancellor of Peking University, has 
summarized a common view of the reasons for Buddhism’s eclipse in 
China: 

The scholars befriend or tolerate it and the common people worship it 
as one of the religions in China. Nevertheless it remains foreign. To the 
practical-minded Chinese its metaphysical system is not palatable. It 
exists in China because there are moral teachings in it and in time of 
distress one could find moral refuge in it. The Chinese only wanted to 
absorb foreign elements into their own system of thought, to be en¬ 
riched by them; they would not surrender their own system to an alien 
one.'*^ 

Other scholars in modern China expressed not just indifference, but 
active dislike for Buddhism. Ku Hung-ming’s lucubrations on the subject 
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were not at all complimentary, and Liang Sou-ming called for the total 
rejection of Indian influences in his influential book on Eastern and 
Western Civilizations and Their Philosophies. Dr. Hu Shih, the most 
influential of the country’s Western-educated philosophers, welcomed 
Tagore’s initiative in establishing closer relations between the intellectuals 
of China and India, but he strongly opposed the idea that these relations 
should be based on a revival of Buddhist or Indian spirituality. On the 
contrary, he was later to condemn the Buddhist outlook as “otherworldly,” 
“antisocial,” “selfish,” and therefore an obstacle to China's moderniza¬ 
tion. In his view, “the best philosophical thought” in China during the 
past three hundred years “got farther and farther away from the 
Indianized tradition. With the new aids of modern science and tech¬ 
nology, and of the new social and historical sciences,” he concluded, "we 
are confident that we may yet achieve a rapid liberation from the two 
thousand years' cultural domination by India.” 

Buddhists themselves took a kindlier view of India, but even they 
voiced reservations. Among the elders, Liang Ch’i-ch’ao welcomed Tagore 
as the bringer of an essentially Buddhistic message of spirituality, but 
Liang had already made clear in his other writings that he wished to see 
Buddhism in China develop in such a way as to “reveal the special 
characteristics of the Chinese people.” And the Abbot T'ai Hsii 
insisted strongly that leadership for a Buddhist revival must come from 
China. As he pointed out, Buddhism had long since died out in India, 
the land of its birth, and Tagore was in any case not a Buddhist, but a 
Vedantin. Only among the student leaders of the Young Men’s Buddhist 
Association did Indian spiritual influence on China, as transmitted by 
Tagore, receive a wholehearted endorsement. 

Tagore’s great hope had been that the close cultural ties which had 
bound India and China together fifteen hundred to a thousand years 
earlier could be renewed and strengthened in the twentieth century. Such 
a hope rested on the assumption that China’s intellectuals looked back 
on this period with as much fondness as he did. In eflrect, he was asking 
them to accept another wave of cultural influence from India; the possibil¬ 
ity that China might contribute to an equal degree to the development 
of Indian culture was not mentioned in his public lectures in China. Tlie 
process he prescribed was one-sided, not mutual, and its feasibility de¬ 
pended largely on the willingness of China’s intellectuals to see their 
culture re-Indiaffized. From the comments they made on his lectures and 
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from their other writings it is evident that almost none of them wanted 
that great epoch of Indian influence on China to be repeated. 

Comparing these attitudes toward India with those expressed by 
Japans intellectuals in 1916, we And the Chinese voicing considerably 
greater distaste both for India's ancient cultural heritage and for her 
modern political situation. In pre-modern Japan the rivalry between 
Buddhism and Confucianism had never taken so acute a form as in 
China, and in modern times Japan had repelled the threat of foreign 
conquest to which India had succumbed and which China still greatly 
feared. These radically different military situations also help to explain 
the almost total absence of pan-Asian sentiment in China, in contrast to 
its vigorous expression by Japan’s expansion-minded ultranationalists. An 
exception to this rule was Sun Yat-sen, whose ideas had been molded by 
his contacts with his Japanese pan-Asianist supporters, but whose image 
of an Asia rising to overthrow Western dominance was as Sinocentric 
as theirs was Japan-centered. The younger nationalists, however, saw 
more clearly than Sun that Japan posed a greater imperialist danger to 
China than did the far-off nations of the West, that in any struggle with 
their Eastern neighbor they could expect no material help from India, 
and that the kind of spiritual aid Tagore tendered China would be 
positively harmful to their cause. 


Summing Up 

When China’s articulate intellectuals — her literary leaders, philoso¬ 
phers, political leaders, and students — had finished speaking their minds 
in response to Tagore's “message,” it was clear that very few among them 
accepted it: only two English-language editorial writers, one employed 
by a Japanese, the other by an American newspaper; one literary leader, 
not a creative writer but the editor of an important monthly magazine; 
none of the philosophers Ceven though two df the more conservative ones 
were sympathetic to his idealistic attitude); no political leader C^ot- 
withstanding a certain kinship between Sun Yat-sen’s image of Asia and 
Tagore’s); and among the students, only a few in American-oriented col¬ 
leges and a brace of young Buddhists — such was the meager harvest of 
published Chinese approbation for the Indian poet’s ideas. Many of the 
intellectuals who did not or could not write for publicafSon seem to have 
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felt considerable personal sympathy and admiration for their illustrious 
visitor; the mere fact that he attracted so many of them to his lectures 
bears silent witness to a widespread and positive feeling toward him. And 
yet their very silence after he was attacked in print suggests that many 
educated Chinese, no matter how much they sympathized with Tagore 
as a person, as an artist, and as an emissary of friendship from India, 
simply could not agree with the program he presented. • 

On the plane of ideas, the judgments delivered by articulate intel¬ 
lectuals on Tagore’s message of Eastern spiritual revival show a deep gulf 
separating his thought-world from theirs. Their one point of contact was 
Buddhist religiosity, sitting like a nearly dried-up pool in the midst of a 
variegated landscape which for centuries had been reclaimed, ordered, 
and cultivated in accordance with secular, Confucian ideas and assump¬ 
tions. At the time of Tagore’s visit, this “traditional” landscape was 
everywhere in ruinous neglect, decay, and transformation; the old order 
of ideas had passed away and a new one was just beginning to emerge. 
Tagore, whose knowledge of Chinese thought was apparendy limited to 
one Taoist classic, and who seems to have known nothing of Confu¬ 
cianism, was ignorant of both the old and the new landscapes of secular 
Chinese thought. Many Chinese intellectuals, equally ignorant of Hindu 
thought, were led to the conclusion that he was a Buddhist whose ideas 
belonged not even to the recent past, which they were actively repu¬ 
diating, but to the remote and hopelessly antedeluvian world of the T’ang 
dynasty. 

As Tagore walked uncomprehending through this Chinese landscape, 
he passed here and there a scholar patiendy at work replanting a shoot 
from one ancient tree or another, hoping to revitalize it with new 
mediods of cultivation. Liang Sou-ming with his early Confucianism, 
Hu Shih with his Mohism, Chang Chiin-mai and Fung Yu-lan with 
their different branches of Neo-Confucianism — these and others were 
diligently engaged in tasks essentially similar to Tagore’s own work in 
the revitalization of Hindu cultural traditions in India. Tragically, he 
was unable to see what they were doing, and by his appeal for a revival 
of what seemed to them outlandish Buddhist traditions he even tended to 
bring the whole process of revitalizing Chinese traditions into disrepute. 

Elsewhere on the landscape of intellectual life other men were 
feverishly at work uprooting everything old, clearing the ground for vast 
construction projects of new and foreign design. These young men 
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wanted nothing to do with “Eastern civilization,” whether Confucian or 
Buddhist. They had set themselves the task of creating a new society, and 
above all a new political order. China’s imperial polity, for centuries one 
of the greatest achievements of her civilization, was now in ruins. Her 
young men greatly feared that if they were unable to establish a viable 
nation-state, foreign powers — Japan from the East, a consortium of 
imperialist powers from the West, or all together — might come and do 
it for them. 

The West, for these young Chinese intellectuals in 1924, was no 
longer one, but two: the old West of Britain, France, and the United 
States, and the new world of Bolshevik Russia, where revolution was said 
to be solving what seemed to be social, political, and military problems 
similar to China’s. Tagore appealed to China’s youth to save the spirit¬ 
uality of the East from the materialism of the West. They replied in ef¬ 
fect that spirituality had so enfeebled India that she had been conquered 
by the old West, and that to save China from a similar fate they were 
importing materialist doctrines from the new West, the Soviet Union. 
Their political goal — a strong, united, and progressive China — was 
alike dictated by the age-old assumption in Chinese thought that good 
government was the indispensable precondition of the good life, and by 
the evils and perils inflicted on their country by corrupt and warring 
military adventurers. Nothing the Indian poet said could divert these 
ardent patriots from their pursuit of a new and more viable political order. 



CHAPTER SEVEN 


INDIAN IMAGES OF EAST AND WEST 


The old culture managed to live through many 
a fierce storm and tempest, but, though it kept its 
outer form, it lost its real content. Today it is 
fighting silently and desperately against a new and 
all-powerful opponent — the bania [merchant] civ¬ 
ilization of the capitalist West. It will succumb to 
this newcomer, for the West brings science, and 
science brings food for the hungry millions. But the 
West also brings an antidote to the evils of this 
cut-throat civilization — the principles of socialism, 
of co-operation, and service to the community for 
the common good. This is not so unlike the old 
Brahman ideal of service, but it means the brah- 
manization (jiot in the religious sense, of course^ 
of all classes and groups and the abolition of class 

distinctions. 

— Jawaharlal Nehru, Autobiography 


The coolness of intellectuals in Japan and China toward Tagore’s 
"message” contrasted sharply with his own enthusiasm for the idea of a 
revitalized Eastern civilization. On one point the Indian poet and his 
East Asian critics did agree: both he and they assumed that he spoke to 
them as India’s cultural ambassador to the world, that his ideas were also 
those of his countrymen. Was he in fact justified in claiming to speak for 
India as a whole or even for its educated class? To what extent did other 
leading intellectuals share his views, and to what extent did they disagree 
or hold different images of India and her relation to the rest of Asia and 
to the West? 

Answers to these questions must be sought in the writings of eminent 
men over a period of several decades. When Tagore arrived in East Asia 
he appeared as an exotic poet-philosopher whom the West had honored 
with its highest‘literary award. His lectures, delivered within a short 
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period of weeks, provoked a spate of comments from intellectuals located 
at different points along die entire spectra of Japanese and Chinese 
thought at that particular time. No such compact and simultaneous body 
of evidence exists for Indian reactions to his ideas on East and West, for 
in his own country Tagore was a familiar rather than an exotic figure, 
speaking and writing on many topics for over fifty years. Source material 
for this chapter must therefore be gained by casting a wider net than was 
necessary for Japanese and Chinese publications. 


The South Asian Cultural Universe 

As in Japan and China, so in India creative individuals were at work 
throughout Tagore’s lifetime examining, selecting, and combining ideas 
and methods from a variety of Western and indigenous sources, ancient, 
medieval, and modem. One crucial fact, however, placed South Asian 
intellectuals in a quite different situation from their Hast Asian con¬ 
temporaries. This was the dominant role played by the English language 
in the schools and colleges, and consequently in the world of higher 
learning and thought, throughout the subcontinent. For example, when¬ 
ever Tagore lectured in India outside his native Bengal, he did so in 
English. India’s most popular magazine during the twenties and thirties 
was the Modern Review, an English-language monthly published in 
Calcutta, which carried many articles, short stories, and poems by Tagore. 
Gandhi’s Young India weekly, published from Ahmedabad in the Bom¬ 
bay Presidency, also appeared in English, as did most of the country’s 
major newspapers. In 1921, fully 2,400,000 Indians could read and 
write in English, within a total literate population of 19,300,000 and a 
grand total of 305,000,000. By 1931, the percentage of English-users to 
the rest of the literate population had risen from the 1921 figure of 12.5 
to 14.8 percent.^ More than to anything else, the popularity of English 
was due to the economic benefits its mastery conferred, for all the better¬ 
paying jobs in government service and the professions required fluency 
in it. 

The central role of English in Indian life has appeared strange, if not 
degrading, to some observers, but it is actually the continuation in a new 
form of the very old South Asian custom of conducting intellectual dis¬ 
course in an imported all-India language not understodll by the common 
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people of any of the subcontinent’s fourteen major linguistic regions. 
Sanskrit (brought by the Aryan invaders and developed by their de¬ 
scendants) served this purpose at the courts of ancient India. In medieval 
times, when Muslim rulers and officials dominated the land, they intro¬ 
duced Persian as their pan-Indian medium of communication. The Brit¬ 
ish, seeking to stabilize their regime on the mined foundations of the Mug¬ 
hal Empire, actually continued the use of Persian for official purposes 
until the 1830’s. The readiness of upper-caste Hindus to learn diese im¬ 
ported languages was essential to their worldly advancement. Under the 
Mughals many Hindus mastered Persian and some rose to high office. 
When the British substituted their own language for Persian and decided 
(on Macaulay’s recommendation) to sponsor higher education in English, 
they responded in part to a growing demand from the literate Hindu 
community in Bengal. (In sharp contrast to this South Asian pattern, 
China’s bureaucrats managed to retain their language and culture and to 
impart them to their successive conquerors from northern Asia.) 

The spread of English, like the earlier spread of Persian, was primarily 
a result of a military conquest and its ensuing administrative consolida¬ 
tion. The Muslim conquerors, like the Aryans some three thousand years 
earlier, had come down from the mountains and tablelands of Afghani¬ 
stan and Central Asia lying to the northwest of the subcontinent, but 
the British, when they arrived, came from the opposite direction, moving 
inland and northward from the seacoasts of the east, south, and west. As 
a result, the regions first exposed to and most strongly affected by British 
cultural influences were those at the periphery of the two older cultural 
systems, regions like tlie Dravidian Tamil land in the far south, where 
Aryan influences were only partial and Islamic influences even slighter, 
or Bengal in the east, where both Hindu and Muslim orthodoxies were 
weaker than in the north. Correspondingly, the last parts of the sub¬ 
continent to come under the full sway of the British were precisely those 
northern cities where the Persian cultural world had its most flourishing 
centers: Lahore, Lucknow, and Delhi. The conquest of the Punjab in 
1849, the annexation of Oudh in 1856, and the subjugation of Delhi 
after the 1857 Rebellion came almost a full century after tlie decisive 
British victories in the south and east. 

As the introduction of English influence rolled back the carpet of 
medieval Persian culture from the edges, it gave new life to the underly¬ 
ing regional langhages and their scripts, most of which had begun to take 
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their present form in those same centuries when Europe's modem lan¬ 
guages and literatures were emerging from under the shadow of Latin. 
Writing and publishing in these regional languages was gready stimu¬ 
lated in the nineteenth century by the introduction of printing, the com¬ 
pilation by missionaries and Orientalists of grammars and dictionaries, 
and the eventual establishment of thousands of schools, hundreds of col¬ 
leges, and dozens of universities. Bengali in the east, Tamil and Telugu 
in the south, Marathi and Gujarati in the west, and Urdu and Hindi in 
the north showed the most vigorous growth.® 

With the advent of printing, publishing, and modem educational in¬ 
stitutions, the circulation of ideas in India increased rapidly, and new 
combinations of old ideas became possible. Hindus, for example, could 
choose to draw on the monism of the Vedanta, on the more austere Shaiva 
traditions, on one of the schools of Vaishnava devotional worship, or on 
the myriad Shakta cults revolving about mother-goddesses. In north India 
especially, Islamic monotheism had made itself felt among Hindus as 
well, and interactions between Sufi and Vaishnava mysticisms had been 
in progress from the eleventh century onward. In western India, the an¬ 
cient traditions of Jainism remained very much alive. 

The superimposition of the language, literature, and intellectual tradi¬ 
tions of modem Britain on this intricate web of classical and medieval 
languages and traditions produced by the twentieth century a South 
Asian cultural universe of extraordinary complexity. There has come into 
being a kind of federal system in which each region carries on its own 
literary life in its own language, but beyond which its bi- or trilingual 
literary and political leaders also participate in all-India or worldwide 
intellectual activity through the medium of English. Perhaps the closest 
historical analogy to this system would be Europe in the late Middle 
Ages, when Latin was the language of educated men from Sicily to Nor¬ 
way but poets and troubadors sang in the languages of their respective 
provinces. The parallel cannot be stretched too far, however, for while 
Latin was discarded in Europe, South Asia'has retained English as its 
main “link” language for federal purposes — and this remains almost as 
tme today in the independent states of India and Pakistan as it was in the 
undivided British India in which Tagore and his contemporaries lived. 

Because the diversity in regional situations has been so much greater in 
India than in Japan or China, we can best acquire an over-all view of the 
Soudi Asian intellectual landscape, not by proceeding from profession to 
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profession as heretofore, but by examining in turn the ideas of leading men 
in each of the five major provinces of British India. Two of these five dom¬ 
inate the north Indian heardand: the United Provinces (also known as 
Hindustan]) and the Punjab. The remaining three were the great coastal 
“presidencies” from which British power had gradually been extended 
inland: Bengal, Madras, and Bombay. Having been longest under British 
influence, the people in the coastal regions had acquired 4 iigher literacy 
rates and a greater knowledge of English and of Western thought than 
those in the hinterland. Thus in the 1920’s, while the coastal provinces 
accounted for one-third of the population of the subcontinent, they held 
one-half the total number of literate persons and three-fifths the total of 
those literate in English.® The situation in Bengal showed an even deeper 
penetration of modem Western influences, for its population, compris¬ 
ing only 15 percent of India’s total population, contained 22 percent of 
the country’s literates, and 32 percent of all those literate in English. 


Bengal 

Over the flat plain south of the Himalaya’s highest peaks, the muddy 
waters of the Ganges from the northwest and the Brahmaputra from 
the northeast have for millennia been extending the fertile delta which is 
Bengal. Even from prehistoric times these rivers and their many tributar¬ 
ies have enabled ships and barges to develop extensive water-borne trade 
throughout the province and beyond it both upcountry and along all the 
coasts of the Bay of Bengal. Here was a rich prize for such conquistadors 
as Robert Clive, and a secure base from which successive governors gen¬ 
eral could extend the sway and trading sphere of the East India Com¬ 
pany. The thriving seaport of Calcutta made a logical capital for the 
whole of British India, and rapidly grew to become its largest city. Stimu¬ 
lated by the patronage of the Company and those of its officials interested 
in the languages and literatures of the people, a new class of Indian 
intellectuals came into being from the first quarter of the nineteenth cen¬ 
tury, accomplished writers in both English and Bengali, and often in 
Sanskrit and Persian as well. It was these men and their descendants who 
pioneered in studying the civilization of England and Europe, and in 
reinterpreting and recombining traditions inherited from the many pasts 
of India. 



INDIAN IMAGES OF EAST AND WEST 


251 

“What Bengal thinks today, all India thinks tomorrow,” was true 
enough when the Bombay nationalist leader Gokhale voiced the idea in 
the first decade of this century. All through the nineteenth century, 
Bengal's bicultural intellectuals were setting the tone for the new oudook 
on religion, politics, and literature being adopted by English-knowing 
Indians in other parts of the subcontinent. First the writings of Ram- 
mohun Roy and Debendranath Tagore, then the personal visits and 
lectures of Keshub Chunder Sen and Vivekananda, brought modern 
interpretations of Hinduism to Madras, Bombay, Hindustan, and the 
Punjab. In the political sphere it was a sign of Bengal's preeminence that 
the first move to organize the Indian National Congress took the form 
of a circular letter in 1883 to all the graduates of the University of 
Calcutta. Even in literature, the innovations and experiments of Bengali 
writers were beginning to influence the vocabulary and style of writers 
in other north Indian languages. 

The all-India influence of this “Bengal Renaissance” was due in large 
part to the success of Bengal’s upper-caste Hindu intellectuals in resolving 
the fundamental problem that faced all educated Indians: what to ac¬ 
cept from the civilization of their British rulers and teachers, and what to 
leave aside or reject. Bengalis were the first to confront this problem, 
for their province had been the first to fall under direct British rule and 
their chief city, Calcutta, remained the capital of Britain's vast empire of 
India and Burma until 1912. Upper-caste Bengali Hindus for many 
decades had been working in a kind of symbiosis with the British, first 
in commerce, then in government, and finally in the realm of culture and 
ideas. The idea that Indian or Eastern culture was essentially spiritual 
and therefore entirely complementary to British or Western “materialistic 
civilization,” grew out of this Bengali-British symbiosis, and Tagore, 
Bengal's greatest poet, became this idea's most eloquent advocate. 

The opening decades of the twentieth century brought major political 
changes to the Hindu-British relationship in Bengal, and therefore to 
Tagore's position in his own province. The 'spread of English education 
and consequently of English political ideals had by 1900 produced a large 
and vocal school of moderate nationalists. The British bureaucracy, led 
by the conservative Lord Curzon from 1898 to 1905, looked down on 
this Anglicized class as a deracinated minority, and grievously affronted 
it by partitioning Bengal in 1905 into Hindu and Muslim majority areas. 
The ensuing anti-British agitation, while it succeeded in having the 
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partition revoked in 1912, produced a new extremist school of na- 
tionalists who rejected both British rule and British influence on Indian 
culture. Tagore parted company with the extremists, and was regarded 
by them as a defector. From his viewpoint, however, it was they who 
were defecting from the high ideal of partnership between a religious 
India and a political Britain. From this time forward Tagore suffered 
isolation in Bengal whenever he criticized political nationalism, but was 
praised whenever his poetic representations of Indian culture and ideals 
won friends abroad for India s nationalist movement. 

One extremist leader in Bengal not only shared Tagore s ideal of India 
as the leader of Asian spiritual civilization, but articulated this ideal even 
more forcefully than Tagore himself in this period. Aurobindo Ghose, 
like Tagore a member of a Brahmo Samaj family, was educated in Eng¬ 
land from the age of seven to twenty. After graduating from Cambridge 
he almost entered the Indian Civil Service, but instead took a position in 
the princely state of Baroda in 1893 and commenced seriously to study 
Sanskrit and Hinduism. Like Edinburgh-educated Ku Hung-ming in 
China, Aurobindo Ghose became even more ardent in his love for his 
country’s ancient culture than those of his countrymen who had never 
gone abroad; and both proclaimed this love in fluent English. Unfortu¬ 
nately for Ku Hung-ming, almost none of his countrymen understood 
English. Many of Aurobindo’s fellow nationalists did know English, and 
his powerful speeches and articles during the antipartition agitation 
moved them deeply. 

India as the mother of Asia, Indo-Asian spirituality as the cure for the 
world's ills: these cardinal points in Tagore’s Asia doctrine were also 
voiced in Aurobindo’s 1908 editorial “The Asiatic Role.” It was self- 
evident, he believed, that India was the home of Asian civilization: “In 
former ages India was a sort of hermitage of thought and peace apart from 
the world. . . . Her thoughts flashed out over Asia and created civiliza¬ 
tions, her sons were the bearers of light to the peoples; philosophies 
based themselves upon stray fragments of her infinite wisdom; sciences 
arose from the waste of her intdlectual production.” Now it was time 
for India and Asia to raise Europe to their lofty plane: 

the spirit of Asia, calm, contemplative, self-possessed, takes possession 

of Europe's discovery [in the natural sciences] and corrects its exaggera¬ 
tions, its aberrations by the intention, the spiritual light she alone can 
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turn upon the world. ... It is therefore the office of Asia to take up 
the work of human evolution when Europe comes to a standstill and 
loses itself in a clash of vain speculations, barren experiments and help¬ 
less struggles to escape from the consequences of her own mistakes. 
Such a time has now come in the world’s history.'* 

Auiobindo’s image of Indo-Asian civilization was idealistic in the ex¬ 
treme, and like so much of the rhetoric of extremist nationalism was 
largely wishful thinking. So unalloyed was Aurobindo*s idealism that in 
1908-9 he left politics and British India to become a yogi, taking up 
residence in the French settlement of Pondicherry, where we shall meet 
him again among the South Indian exponents of the East-West differ¬ 
ences. His importance in the intellectual history of Bengal is that his 
idealized nationalism represents the first stage in the politicization of the 
idea of Indo-Asian “spirituality.” Tagore remained loyal to an earlier, 
nonpolitical version of this idea, but acknowledged his kinship with 
Aurobindo after their famous interview in 1928. “You have the Word 
and we are waiting to accept it from you,” he wrote in a poem addressed 
to Aurobindo. “India will speak through your voice to the world.” ® 

The second stage in Bengal’s shift from religious to political Asianism 
is marked by the emergence of Chittaranjan Das, one of India’s chief 
nationalist leaders from 1917 to his death in 1925. Das won fame in 1908 
when he defended Aurobindo in the Alipore Bomb Conspiracy Case and 
succeeded in clearing him of tlie charge of involvement in terrorist 
activity. In addition to his lucrative law practice. Das edited a Bengali 
literary periodical in which he and others attacked Tagore's literary ideas 
as overly influenced by Western models, and exalted in their stead the 
Hindu devotionalism of medieval Bengali poetry.® An eloquent speaker 
and a sincere patriot, he quickly gained all-India stature after his entry 
into politics in 1917. Even in his maiden political speech he criticized 
Tagore, saying: “the whole of this anti-nation idea is unsubstantial — 
based upon a vague and nebulous concep^on of universal humanity. 
Each nation must develop its latent manhood as a nation, ere it is possible 
to rouse within them the sense of true amity and brotherliness. . . . You 
cannot create universal humanity out of [a] vacuum.” Das nevertheless 
agreed with Tagore that India must champion "the ideal of the East." 
Like the proponents of Eastern spirit and Western technique in Japan 
and China he declared: “We must accept only what Js consonant with 
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the genius o£ our being and we must reject and utterly cast aside what is 
foreign to our soul.” ’ 

Elected president of the Congress in 1922, Das devoted a part of his 
lengthy address at its annual session to his proposal for a pan-Asian 
League: 

We must keep ourselves in touch with world movemenjs and be in 
constant communication with the lovers of freedom all over the world. 
Even more important than this is participation of India in the great 
Asiatic Federation, which I see in the course of formation. I have hardly 
any doubt that the Pan-lslamic movement, which was started on a some¬ 
what narrow basis, has given way or is about to give way to the great 
Federation of all Asiatic people. It is the union of the oppressed nationali¬ 
ties of Asia. ... A bond of friendship and love, of sympathy and co¬ 
operation, between India and the rest of Asia, nay between India and 
all the liberty-loving people of the world is destined to bring about world 
peace.® 

Das's mention of the pan-lslamic movement here is a measure of the 
distance he had traveled from the Hindu basis, implicit in Tagore’s 
Indo-Asian idea and explicit in Aurobindo’s. 

When Tagore returned to Calcutta from his 1924 tour of China and 
Japan, Das seized the occasion to elaborate on his proposal to give polit¬ 
ical form to pan-Asian sentiment. “We have all along urged in these 
columns the need for Asiatic Federation,” he declared in an editorial in 
Forward, his popular daily newspaper. “There was always and has been 
a community of culture and civilization amongst the Asiatics. We look at 
life from the same point of view. We have supplied the religious teachers 
of the world.” More important than the ties of ancient culture was the 
“menace which threatens all alike,” Western domination and racism. 
Tagore had declared the day he landed, “Asia must find her own voice.” 
Two days later Das echoed his call, and recommended giving it practical 
shape: “Let the blacks, browns and yellows of Asia meet together from 
time to time. Let them begin to share one another’s aspirations and 
sufferings. Let them unite in the search for the voice which Asia has 
lost. Asia must find her own voice.” ® 

Tagore’s message to China and its basic premises appear to have been 
universally approved in Hindu Bengal in 1924, usually with the added 
comment that they could best be realized by political means. The poli¬ 
ticians, however, "disagreed about priorities. Das showed himself ready 
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for some form of pan-Asian federation at once; Bengal’s more militant na¬ 
tionalists considered this an impractical scheme until India had gained 
her independence. Their viewpoint was expressed in the province's most 
popular newspaper, the Amrita Bazar Patrika, published in English of a 
somewhat less elegant style and spelling than that of Das’s Forward, 
reflecting its middle-class rather than upper-class authorship and appeal. 
"We heartily welcome Dr. Rabindranath Tagore on his return to India 
from a tour in China. The great consideration and respect with which 
he was treated in that country will be highly appreciated by our country¬ 
men,” the Patrika*s editorial began, quite unaware of the barrage of 
criticism to which tlie poet had been subjected in China. It found no 
fault in his message: "Asia is the birth-place of all the great prophets of 
the world and the cradle of all great religious systems. . . . Asia has 
thus been the spiritual guide of the world and has taught it the immortal 
truth which forms the basis of the world’s civilization.” India, of course, 
was the teacher of Asia: "There was a time when she gave China and 
Japan her religion and civilization. And even in her present stage she 
produces men who excite the wonder and admiration of the civilized 
world. One such man is Dr. Rabindra Nath Tagore, whose message to 
China and Japan has awakened the memory of their past glory.” Then 
the Patrika added its own message to Tagore’s: 

The flist requisite for realizing the dream of Asiatic federation is that 
the greatest of the Asiatic countries, namely India, should secure her 
Swaraj or Responsible Government. It was an independent sovereign of 
India that had sent the Buddhist missionaries to China and Japan. And 
it is self-governing India again which alone can make the ideal of a 
federation of Asiatic peoples a living reality and help the world to realize 
the grand conception of universal humanity. We must not, however, be 
understood to belittle in the least the great service that has been done to 
China and Japan by the poet. He has also enhanced their respect and 
esteem for India and has paved the way for a better understanding be¬ 
tween India and those Asiatic countries by his teachings. In order that 
the effect of his great work may be made permanent and enduring it is 
absolutely necessary that India should strive her utmost to take her 
legitimate place in the confederacy of the Asiatic nations so eloquently 
preached by the great poet of Asia.'® 

The contrast between Das’s enthusiasm for immediate steps toward 
an Asiatic federation and the Patrika*s more militant demand for self- 
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government reflects the division of political sentiment among Bengali 
Hindus in these critical times, a division which undermined Das’s polit¬ 
ical strength and may have hastened his premature death in 1925. He was 
after all, like Tagore and Aurobindo, a Brahmo, or reformist Hindu, by 
descent, and his policy of conciliation toward the political interests of 
Bengal's Muslims had made him unpopular with the orthodox Hindu 
community which the Patriha in general represented. With Das s death, 
Bengal lost not only its greatest political leader on the all-India level but 
also its wisest champion of Hindu-Muslim unity. Within a year an open 
rift sundered the leaders of these two communities, presaging their final 
divorce in 1947, when Muslim-majority East Bengal became tlie eastern 
wing of the new nation of Pakistan.^^ 

Muslims formed more than half Bengal's population of 48,000,000 in 
the 1920’s, but their economic and educational levels were much lower 
than those of the Hindu community. While i Bengali Hindu in 7 was 
literate, only i Muslim in 19 could read and write. The disparity was 
far greater in the crucial area of literacy in English — the key to en¬ 
trance into government service and the professions: i Hindu in 34 knew 
English, but for Muslims the figure was i in 194.^* Thus, for every 
Muslim in Bengal who knew English there were more than 5 Hindus 
similarly equipped. In Calcutta, the political, commercial, and intel¬ 
lectual capital of the province, the Hindu preponderance was accentuated 
by the fact that the city’s population of 1,100,000 was approximately 
two-thirds Hindu and one-third Muslim. Most of the city’s newspapers 
and periodicals were under Hindu editorship. 

Bengal’s Muslim intellectuals appear to have taken no special notice of 
Tagore’s East Asian travels. Their attitude seems clear enough from the 
writings of their greatest modern poet, Nazrul Islam. His career alone 
illustrates the economic and social difliculties holding back Bengal’s 
Muslims from the life of the mind more accessible to the wealthier Hindu 
community. Born in 1899 into a poor but pious Muslim family in rural 
West Bengal, Nazrul left home at eleven to earn his own way in the 
world and at eighteen joined the army. Stationed for two years at Karachi 
(almost halfway from Calcutta to Mecca), he studied Urdu and Persian 
and began to write Bengali poetry using Persian forms and vocabulary 
and classical Islamic themes. Settling in Calcutta after the war, he be¬ 
came famous with a single poem, "Bidrohi” (The rebel), which com¬ 
bined military dnd nationalist with Muslim and Hindu themes. Un- 
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orthodox in his Islamic views and a strong believer in Hindu-Muslim 
unity Chis second wife was Hindu by birth), he nevertheless appealed 
most strongly to Muslim sentiment in calling for a resurgence of Islam's 
early passion for justice and equality — achieved by the sword if nec¬ 
essary. 

Nazrul acknowledged the greatness of Tagore, calling him his guru 
and comparing himself to a comet shooting away from the radiance of 
the sun (rahi, for Rabindranath), but he continued to rebel against the 
great Hindu leaders of his day: 

... I could not keep my mind confined! 

As often as I bind it down, it snaps the chains into two. 

From constant beating, it’s almost wild and loose. 

And yet the frenzied thing listens to none, not even to Rabi and Gandhi! 

Nazrul accordingly did not see India’s role in Asia as Tagore saw it, but 
as a Muslim would naturally see it, in terms of the Islamic world as a 
whole: “Arabia and Egypt, China and Ind, nay the Muslim world at 
large, are peopled by my brethren in Faith. None too high, none too low; 
all on equal footing to grow.” 

For the Hindus of Bengal, however, Tagore's message to China and 
Japan could not fail to be exciting, whedier or not they attached a 
political significance to it. Editorial comments in Calcutta's English- 
language newspapers, apart from the two giants. Forward and Amrita 
Bazar Patrika, were uniformly enthusiastic. “India has reason to be proud 
that she, though shorn of the glory of her halcyon days, is trying through 
her illustrious son to bring new light to Asia,” wrote the New Empire. 
“China wanted a new infusion of life which could not be had from a 
completely alien culture,” explained the conservative nationalist organ, 
Bengalee; the reason China's intellectuals invited Tagore was “to give 
them this idealism of India which gave culture to all the great nations 
of the East.” When the poet returned to Calcutta after his next European 
tour, the New Servant commented romantically: 

Proud is Bengal to-day. Proud as she was in her distant days. She 
feels the sun once more rising in the East at whose sight the stars of 
the world hide their diminished heads. 

Trailing clouds of glory he comes. He saw China and life burst there 
as it never did. He had rebuke on his lip for Japan and^Japan will per¬ 
haps be chastened and behave herself. . . . 
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Above all he is a world-poet. . . . No wonder he conquers with his 
mystic glance, his gentle foot-fall, his honeyed accents, his weird pen, 
where others have failed with a deluge of blood.^® 

Tagore’s “message” and East Asian mission thus appears to have 
made an almost irresistible appeal to the sentiments of educated Bengali 
Hindus, even to the most sophisticated among them. A prime example is 
the greatest historian of India in his day, Sir Jadunath Sarkar. Sarkar’s 
scholarly work was concentrated on the empire of the Mughals and its 
decline, which he studied from Persian sources, but he was widely read 
in European history as well and a strong advocate of the secular progress 
of Indian society. “If we cannot modernize ourselves and become capable 
of competing with the outer world to the fullest extent [in economie re¬ 
sources and military power] ... we are a doomed race,” he said in the 
final lecture of his 1928 series surveying the history of India. Tliis was 
the lesson of India’s past: 

This study of our country's history leads irresistibly to the conclusion 
that we must embrace the spirit of progress with a full and unquestioning 
faith, we must face the unpopularity of resisting the seductive cry for 
going back to the undiluted wisdom of our ancestors, we must avoid 
eternally emphasizing the peculiar heritage of the Aryan India of the 
far-off past.^® 

Sir Jadunath had anticipated this conclusion earlier in this lecture by 
pointing out how closely the aims and concepts of Tagore’s “world 
mission of India” resembled those of the prophets and leaders of the 
Slavophile movement in nineteenth-century Russia. As he noted: “This 
latest form of Indian thought is based entirely on a new interpretation of 
our ancient Upanishads under the unconscious influence of Christianity.” 
And yet only a few months before, when presiding at a public meeting 
for Tagore on the eve of his departure for Southeast Asia, Sir Jadunath 
had said in revivalist tones: “The sages and heroes of ancient India are 
present with us in spirit and are blessing the great cultural Ambassador 
of modern India, the true spokesman of the heart of Asia, who is going 
forth at a patriarchal age on yet another mission of harmony and heal¬ 
ing.” Even the two offices by virtue of which he presided at this meet¬ 
ing seemed to symbolize the Januslike duality in Sir Jadunath’s oudook, 
for he was then the vice-chancellor of Calcutta University, the most 
modem and forward-looking in the country, and at the same time presi- 



INDIAN IMAGES OF EAST AND WEST 259 

dent of the Greater India Society, founded in 1926 to promote the study 
and revival of India’s ancient cultural influence in Southeast Asia. 

Younger Hindu intellectuals coming to the fore in this period shared 
this ambivalent attitude toward the ancient Hindu past, but were better 
able than their elders to press forward on the secular path which men 
like Sir Jadunath pointed out. One advantage they enjoyed was their 
greater freedom to travel abroad. In the nineteenth century, only the 
most daring young men had ventured to break the orthodox Hindu ban 
on overseas travel, but the opening decades of the twentieth saw a rapid 
rise in the number of students going to foreign lands, not only to Eng¬ 
land, but to the United States, continental Europe, and Japan as well. 
Tagore’s own travels were only the most famous among many examples 
of this Bengali reaching out for direct touch with the whole of the 
civilized globe. Next in importance came the voyages of the endlessly 
curious young sociologist, Benoy Kumar Sarkar, whose encyclopedic 
reports on his eleven-year tour of three continents brought to Bengalis a 
wealth of information on the state of the overseas world.^® 

Like Tagore, Benoy Sarkar gave frequent lectures to help defray the 
cost of his travels abroad, but the “message” he imparted was diametrically 
and deliberately opposed to Tagore’s. “Neither historically nor philosoph¬ 
ically does Asiatic mentality differ from the Euro-American,” he declared 
in the preface of his first book published outside India. Asians and West¬ 
erners were equally materialistic, equally spiritual: “It is only after the 
brilliant successes of a fraction of mankind subsequent to the Industrial 
Revolution of the last century that the alleged difference between the 
two mentalities has been first stated and since then grossly exaggerated.” 
Indians themselves were partly to blame for this exaggeration, he con¬ 
ceded in his next book, significantly entitled The Futurism of Young 
Asia. “The success of Vivekananda’s Vedanta Societies in the United 
States, the inroads of theosophy upon contemporary *new thoughters,’ 
and last but not least, the Tagore-cult which the Nobel-prize has served 
to establish for mankind since 1913 — all these have been tending to 
divert Eur-America’s attention from the India of flesh and blood, the 
India of human interests and ambitions to the India of phantasy and 
romance.” To correct this false picture, Benoy Sarkar asserted: 

the Orientals have served mankind with the same idealism, the same 

energy, the same practical good sense, and the same Strenuousness, as 
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have the Greeks, Romans and Eur-Americans. . . . The Orientals have 
been as optimistic, active and aggressive in promoting social well-being 
and advancing spiritual interests as have the other races. ... In short, 
the Orientals are men, their successes and failures are the successes and 
failures of human beings. They should therefore be judged by the same 
standard by which . . . Eur-American humanity are measured.^® 

Even while seeking to prove India’s equivalence to the West on the 
plane of material civilization, Benoy Sarkar found it diflficult to give up 
the idea of *‘Asian spirit,” of which he considered Hindu culture the 
quintessence. He even went so far as to declare, in a flush of enthusiasm 
at discovering similarities between Chinese and Indian religions, that the 
Chinese and Japanese were Hindus, and that “Hindusthan first became 
what may truly be called the school of Asia. Kalidasa as the embodiment 
of Hindu nationalism is thus the spirit of Asia.” “Asiatic mind is, there¬ 
fore, one,” he concluded. “It is this psychological groundwork that makes 
Asiatic Unity a psychological necessity in spite of ethnological and 
linguistic diversities.” 

Benoy Sarkar here displays the same ambivalence toward ancient In¬ 
dian culture that we noticed in Sir Jadunath Sarkar’s case, but these re¬ 
marks represent only a phase in his development and are not repeated 
in his later writings. He expressed them in 1915-16 in China under the 
same influence that stimulated Tagore nine years later to utter there his 
most extreme formulation of Asian spirituality: the impression made on 
his mind by his encounter with Chinese civilization. Unlike Tagore, 
Benoy Sarkar came to China uninvited and stayed in Peking in the 
servants’ quarters of a third-class hotel. His lectures at the North China 
Branch of the Royal Asiatic Society and the International Institute passed 
virtually unnoticed by China’s intellectuals, even though his host at the 
latter — the same Rev. Gilbert Reid who arranged for Tagore’s final 
Peking lecture — translated each lecture into Chinese. An even earlier 
common influence on the pan-Asian thought of both Tagore and Benoy 
Sarkar was Sister Nivedita and her rendition of Okakura’s Ideals of the 
East. Young Sarkar had been caught up in the antipartition agitation in 
1905, when he was an eighteen-year-old student in Calcutta, and so had 
imbibed the triple ideology of resurgent Hindu culture, resurgent India, 
and resurgent Asia which Nivedita, Aurobindo Ghose, and others — in¬ 
cluding Tagore — were propagating in these turbulent years.®‘ 

By the time Sarkar had finished his travels and setd^ down in Cal- 
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cutta as professor of economics at the university, however, he had worked 
out a less romantic and more secular view of India's culture and its rela¬ 
tion to the outside world. He interpreted Tagore’s global tours in the 
light of this secular outlook when congratulating the poet on his seven¬ 
tieth birthday in 1931: 

The last quarter of a century has been one of the most momentous 
epochs in the creative activities of the Indian people. As some of the 
loftiest and noblest specimens of these creations the personality, poetry, 
prose and paintings of Rabindranath have contributed enormously to the 
possibility of the Indian people utilizing the international forces, political, 
economic and cultural, in the interest of its own expansion. Tagore, the 
singer of “unruly hope,” the poet of “world-maddening dance-music,” 
the romantic wanderer among human hearts, requires thus to be ap¬ 
praised also as an architect of the India of “entangling alliances,” of an 
India which by constant association with the powers great, medium and 
small, Asian and Eur-American, seeks to “drink of the world's life” and 
acquire a fresh lease of existence, free and unfettered, mighty and pros¬ 
perous.®® 

A more revolutionary Bengali traveler than Sarkar or Tagore, de¬ 
manding a more radical revision of India's nineteenth-century relation¬ 
ship with the West was M. N. Roy. Like Benoy Sarkar, Roy became 
active in the nationalist agitation in the antipartition days, but his deep 
involvement in the terrorist wing of the movement forced him to leave 
India secretly in 1915 to avoid arrest. Moving eastward through Java 
to California, he became a convert to Marxism, helped found the Com¬ 
munist Party of Mexico, and found his way via Germany to Soviet Russia 
in time to take an important part in the Second Congress of the Com¬ 
munist International in 1920.®^ There, specializing in tlie training of 
potential revolutionaries from Asian countries, Roy rose steadily in the 
ranks of the international Communist movement. In 1924 he was elected 
to the Comintern’s Presidium. When he read the lecture Tagore first 
delivered at Taiyuan in that year on the problem of “City and Village,” 
Roy was provoked to a vehement attack on the poet's social and economic 
views. “How eminently aristocratic would be the society of his ideal,” he 
exclaimed sarcastically: 

His solution to the present social problem is to replace the existing 
form of property-relations by an earlier form, already left behind in the 
evolution of modern civilization. He would replace capitalism by patri- 
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archo-feudal aristocracy. He begrudges the working-class that relatively 
higher standard of living which incidentally follows an improvement in 
social production. He is against modern industrialism because it disrupts 
the class of landed aristocracy to which he belongs.®* 

All Tagores ideas proved, Roy declared, was that the “cultural civilisa¬ 
tion” of the East and the materialistic civilization of the West were 
essentially one and the same, both being based on private property.*® 

Roy s Marxist critique of Tagore s message differed little from that of 
Ch u Ch’iu-pai, whom he must have met in Moscow and was to meet 
again in China when he served there for six months in 1927 as the 
Comintern’s representative. Roy’s China mission was an even worse 
fiasco than Tagore’s, but for quite different reasons. He was sent, ap¬ 
parently by Stalin, to direct the policy of the Chinese Communist Party 
at the critical point when its alliance with the Kuomintang was breaking 
apart. Roy found himself entangled in a complex political and military 
situation, failed to grasp the motives and aims of the Chinese he was at¬ 
tempting to direct, and as a measure of desperation showed a telegram 
from Stalin calling for Jacobin measures to Wang Ching-wei, the leader 
of tire moderate nationalist forces Stalin wished to liquidate. Tliis 
gaucherie brought disaster: the moderates turned against the Communists 
and joined with the Kuomintang right wing in rounding up and exe¬ 
cuting them. Roy was forced to flee Hankow across the Gobi Desert to 
Soviet Russia in a touring car especially equipped with heavy springs, 
extra gasoline tanks, and GPU agents. Back in Moscow, Stalin refused to 
see him; Roy’s usefulness to the Comintern had come to an end. One 
Chinese Communist commented: “Comrade R was essentially an in¬ 
tellectual. He always supported principles on paper, but in practice he did 
not settle a single problem.” Much tlie same criticism had been leveled 
at Tagore in 1924. Evidently the Chinese were not impressed by tlie 
gratuitous advice offered by either of the Bengali Brahmans who came 
to them in the 1920’s with ready-made solutions to their problems. 

M. N. Roy survived his disgrace by slipping out of Russia in 1928 
and returning secretly to India in 1930. Discovered and arrested by the 
British as a dangerous revolutionary, he was given five years in prison, 
and in these years he reflected on his and his country’s past and future. 
Marxism, he decided, was too dogmatic to be scientific. He nevertheless 
remained a staunch secularist and materialist and a fierce opponent of 
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religion. The prevalent belief in India's spirituality especially angered 
him, and he collected his most trenchant critiques of the idea in his hook 
on India s Message. In one essay Cnot mentioning Tagore by name) he 
asserted in the i93o*s: “The claim that the Indian people as a whole is 
morally less corrupt, emotionally purer, idealistically less worldly, in 
short, spiritually more elevated, than the bulk of the western society, is 
based upon a wanton disregard for reality.” His last words on the subject, 
not long before his death in 1954, seemed to sound the death knell of 
Tagore's East-West idea: 

The belief in India’s spiritual message to the materialist West is a 
heady wine. It is time to realise that the pleasant inebriation [it pro¬ 
duced] offered a solace to proud intellectuals with inferiority com- 
plex[es]. The legacy of that psychological aggressiveness is not an asset, 
but a liability. For it prevents India from making the most of national 
independence.®"^ 

Roy was the last in the long line of Bengali intellectuals who exercised 
an all-India influence. In him the Bengali reach to the outside world, as 
also the Bengali reformulation of Indian traditions, attained their farthest 
point. At the end of his life he looked forward rather than back: “The 
past is dead; it must be buried.” Still there was in the concluding appeal 
of India’s Message a note of nostalgia for the great “Bengal Renaissance” 
which he brought to a close; “India must experience a renaissance — 
spiritual re-birth.” 

Calcutta in the nineteenth century had been the metropolis of British 
India and the gateway through which goods and ideas passed en route 
to the vast hinterland of the Gangetic plain. Its upper class, assured of 
rising incomes from their landed property under the guarantee that 
their taxes would not be raised, produced a unique succession of leaders 
who pioneered in selecting, reinterpreting, and synthesizing traditions 
from both Indian and Western sources. Tagore is generally regarded as 
the finest fruit of what I have called the Hindu-Bridsh S3rmbiosis in 
nineteenth-century Bengal. But the synthesis he proposed between Indian 
or Eastern spirituality and Western material civilization was criticized in¬ 
creasingly in the twentieth century by younger men, at first because their 
nationalist spirit demanded political equality with the British, and later 
because their secular worldview denied validity to the realm of the 
spiritual. As a poet Rabindranath remained as popular as ever, and when- 
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ever his foreign tours increased India’s prestige abroad he was hailed at 
home for his “services to the nation.” As a philosopher of East-West rela¬ 
tions, however, he was left behind by succeeding generations of Bengali 
Hindu intellectuals. And Bengal’s Muslims, while admiring his poetic 
genius, seem to have taken no interest in his essentially Hindu view of 
India as the leader of Asia. 


Madras 

After Bengal, the province most exposed to modern Western influences 
was Madras, stretched like an opened pair of calipers along the entire 
southeast coast of the subcontinent. Madras City, which gave its name to 
the province as a whole, had been founded by the English East India 
Company in 1639 — well before the Company set up similar trading 
posts at Bombay in 1660 and Calcutta in 1690. But Madras lacked the 
rich hinterland that opened up to the British as they extended their rule 
over the wide and populous Gangetic plain CClive’s famous 1756—57 
expedition, which ended in the conquest of Bengal, was actually launched 
from Madras). By the nineteenth century Madras, and South India 
generally, had settled down to a slow, if not sleepy, pace of economic 
and educational development under British rule. Few tremors of the 1857 
uprising in Hindustan reached the South, nor was there any excitement 
to compare with the Sikh, Afghan, and other wars in the north.* 

Madras had always been more or less isolated from northern India, 
and in consequence distinctive social and cultural patterns had devel¬ 
oped there. Its people and languages were Dravidian at the base with an 
Aryan overlay. Linguistically the population fell into two main groups: 
the 17,000,000 Tamil speakers in the southern districts, and the 
16,000,000 Telugu speakers in the north. Muslim civilization, with its 
egalitarian emphasis, had hardly affected this region, and nowhere on 
the subcontinent were differences between Brahmans and other castes so 
wide and so strictly observed. The Brahmans, traditionally the sole edu¬ 
cated class, were quick to learn English, and so the Hindu-British sym- 

* By the century's end, one young English officer found the boredom in South 
India so intense that he agitated for an assignment on the Northwest Frontier: 
Winston Churchill got what he wanted, saw action, wrote a hook about it, and so 
launched himself Sn a successful career in journalism and politics. 
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biosis which emerged in nineteenth-century Madras was mainly a 
Brahman-British affair. In 1912, for example, a royal commission looking 
into the caste composition of the Indians in the service of the Madras 
government found that in the three highest ofHces to which Indians had 
been admitted, 72 percent of the district munsiflFs, 83 percent of the sub¬ 
judges, and 55 percent of the deputy collectors were Brahmans, even 
though all thejr subcastes made up only 3.2 percent of the provinces 
total population of 42,000,000.®® The educated class, in addition to being 
predominantly Brahman, was more closely tied to British rule than its 
Bengal counterpart, for the land revenue in Madras was generally col¬ 
lected by subordinate officials rather than by a semi-independent gentry. 
All these factors produced in nineteenth-century Madras an intellectual 
elite that was politically, socially, and culturally conservative. 

The winds of change began to blow more strongly in the opening 
decades of the twentieth century, producing a shift in the direction of na¬ 
tionalism and secularism paralleling that in Bengal, although somewhat 
later in time. Bengal’s intellectuals themselves contributed to this quick¬ 
ening by their writings and by personal appearances in Madras City. 
Keshub and other Brahmo missionaries had come by sea to lecture in 
Madras in the days before the railway network spanned India in the 
1870’s, and Vivekananda created great excitement on his second visit in 
1897. Political leaders came to the annual Congress sessions held at 
Madras in 1887, 1894, 1903, 1908, and 1914, and the Bengal anti¬ 
partition agitation reached the city in 1907 with the stirring lectures by 
the sea of the firebrand Bepin Chandra Pal. The two Bengalis who 
exerted the greatest influence on Madras intellectuals, however, were not 
political but cultural leaders: Rabindranath Tagore and Aurobindo 
Chose. Tagore in particular found a sympathetic response in South India. 
The reactions of four leading men—^all Brahmans—ogives a fair sampling 
of Madras intellectuals' views on Indian and modem Western civili¬ 
zation. 

The case of K. S. Ramaswami Sastri well illustrates both the Madras 
Brahman Elite’s conservatism in social and political matters and their 
enthusiasm for Bengali leaders in the renaissance of Hindu culture. 
Ramaswami Sastri was bom a Smarta Brahman, the highest ranking and 
most orthodox caste group among Shaiva Hindus. At fifteen he had the 
unusual experience of meeting with Swami Vivekananda while the latter, 
still an unknown Hindu monk, was a guest at his home«for a week. Four 
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years later, in 1897, when Vivekananda reached Madras after his success¬ 
ful lecture tour in the United States and Europe, Ramaswami Sastri and 
his friends rushed to the railway station to meet him. "A carriage drawn 
by two horses was waiting for him. We unyoked the horses and dragged 
the carriage ourselves to Kernan Casde on the Marina. I was with Swami 
like his very shadow during all the days of his stay at Madras.*' 

Obedient to his father s wishes, Ramaswami Sastri tqok to the law, 
which he could study in Madras without having to make the outcasteing 
trip to England. From 1907 to 1933 he was employed in government 
service as a district munsifif, subjudge, and district judge, but he found 
time to continue his interest in English, Tamil, and Sanskrit literature 
and to write profusely on these subjects. Tagore was his special favorite, 
and he wrote three books on the Bengali poet. A typical passage reads: 
“Tagore has been, is, and will ever be inexpressibly dear to us because 
in his sweet accents it is our own Bharata Mata [Mother India] that 
speaks to us, her beloved children; he has revealed to us the wondrous 
glory of the real treasures of our race; he has restored to us our lost man¬ 
hood and our true divinity.” 

Tagores political views pleased Ramaswami Sastri, particularly his 
denunciation of modem nationalism: “He has kept aloof from the turmoil 
of actual politics so as to give to India the ideal politics which is the life- 
giving atmosphere surrounding tlie bare earth of actual political life.” 
Enunciating what might be called a Hindu theory of democracy, Sastri 
continued: “The State exists for society and society exists for the indi¬ 
vidual to realise God in himself and out of himself.” It followed that 
foreign mle was unobjectionable as long as it permitted Hindu society 
and culture to flourish: “Indian culture as the embodiment of the soul 
of India must be preserved and perfected and propagated all over the 
world. The military and administrative domination over India is of no 
moment if India preserves herself from the conquest of her culture by 
alien cultures.” Ramaswami Sastri thus fully agreed with Tagore's 
hope for a synthesis of Indian and Western virtues. “If we assimilate 
wisely modem science and democracy and yet preserve our indianness of 
soul and life and literature and philosophy and religion, India shall be 
the morning star of the world once more.” These phrases once again 
bring to mind the doctrine of “Eastern spirit and Western techniques” 
voiced by Japanese and Chinese thinkers of a somewhat earlier day. 

Two aspects eff Tagore's thought disturbed the Tamil judge, however. 
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One was his criticism of the caste system, expressed in an appreciative 
article on Jesus Christ. “The non-acceptance of Christianity in India is 
due not to lack of love for Christ,” Ramaswami Sastri countered, “but to 
our religion including and transcending his holy religion.” In defense of 
caste he argued: “There is no doubt whatever that the great features of 
the true system of caste which is intimately bound up with our religion 
can be preserved while the great political institutions and ideals of the 
West are being built into our civilisation.” How this mixture would work 
out in practice he did not explain, but the result he expected was the 
resurrection of the social and cultural order of ancient India, “in which 
order and progress, social love and social efficiency, statical and dynamic 
elements, harmony and energy, peace and power, will be combined till 
our beloved land becomes the pattern for all other lands and the wonder 
and glory of the world.” A more serious problem was Tagore’s de¬ 
parture from orthodox Hinduism as defined by Sankara. “The modern 
mind in India — Tagore is no exception to it — wants to display its fond¬ 
ness for western realism by ridiculing Sri Sankaracharya’s doctrines.” 
Tagore depreciated asceticism and renunciation, failing to realize that 
“Indian renunciation is not a flying from life; it is a procession through 
life to reach the lotus feet of God. . . . Further, he has not a clear and 
strong faith in the Flindu theory of renunciation and he has denied to 
himself the raptures that are born of Hindu symbolism and image- 
worship.” In brief, “Tagore’s philosophy is coloured through and 
through by [the] pseudo-humanism of the West which can never realise 
Eastern spiritualism.” 

Tagore’s Tamil biographer therefore felt a reluctant ambivalence to¬ 
ward his Bengali hero. When viewing Tagore in world perspective he 
saw him as a leader of “the Indian Renaissance,” his philosophy became 
“one of the glories of modern India,” and the poet himself was “one of 
the perfect incarnations of the spirit of Indian culture.” His message was 
India’s message: “We have a great message to offer to the world — 
the message of the unity and immanence 'and transcendance of the 
spirit. . . . The unparalleled and profound influence of Tagore on the 
West is only the inauguration of a great period when India will shape 
the literary and artistic destinies of the world.”®® But, when judging 
Tagore’s social and religious ideas against the traditions of Shaiva Hindu¬ 
ism in which he was raised, Ramaswami Sastri found them contaminated 
with Western “pseudo-humanism.” He overlooked thte possibility that 
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this humanistic element might have owed as much to Islamic influences 
(which were strong in Bengal but practically nonexistent in the Tamil 
country) as to Western ones. It is interesting that a similar disagreement 
had arisen a century earlier between Rammohun Roy, whose theistic 
Hinduism owed much to his Islamic education, and a Madras pandit, 
Sankara Sastri.®^ Not only the stronger influence of Western thought in 
Bengal, but also the centuries-old presence of Islam there may account 
for what appeared to the two Madras Brahmans to be the heterodox ideas 
of the two Bengalis. 

Ramaswami Sastri^s criticism may be traced back to still deeper roots, 
in the bifurcation within Hinduism between the monistic Shaiva doc¬ 
trines to which he subscribed, and the Vaishnava qualified dualism 
generally accepted by Tagore and most upper-caste Bengali Hindus. In 
the province of Madras itself, Shaivism has been the predominant school 
in the Tamil area south of Madras city, while Vaishnavism has dominated 
the Telugu-speaking area to the north.*® A Vaishnava from the Telugu 
country might therefore agree with Tagore on the very point where a 
Shaiva from the Tamil country had disagreed with him. Such was in 
fact the case with the Telugu Brahman, Sarvepalli Radhakrishnan, 
whose Philosophy of Rabindranath Tagore, published in 1918, fully 
endorsed the poet's religious ideas, and forcefully disassociated them 
from Shaiva doctrines,*® 

Radhakrishnan had more than Brahman ancestry and Vaishnava 
heritage in common with Tagore. Each was responding to the same Chris¬ 
tian challenge to Hinduism that Tagore’s father, Debendranath, had so 
vigorously opposed. Radhakrishnan spent his childhood in the Hindu 
pilgrimage towns of Tiruttani and Tirupati, then attended Christian 
mission schools in Vellore and Madras. "At an impressionable period in 
my life,” he relates, "I became familiar not only with the teaching of the 
New Testament, but with the criticisms levelled by Christian missionaries 
on Hindu beliefs and practices. My pride as a Hindu, roused by the 
enterprise and eloquence of Swami Vivekananda, was deeply hurt by the 
treatment accorded to Hinduism in missionary institutions. . . . The 
challenge of Christian critics impelled me to make a study of Hinduism 
and find out what is living and what is dead in it.” Although Indian 
philosophy did not form a regular part of the curriculum at Madras 
Christian College, Radhakrishnan was able to write in 1908 an M.A. 
thesis which he ^‘intended to be a reply to the charge that the Vedanta 
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system had no room for ethics.” His mastery of English and gift for clear 
and systematic exposition won praise from his British professor. En¬ 
couraged by this success, he went on to a brilliant career as a teacher of 
Indian philosophy at Madras University, then at Mysore, Calcutta, and 
ultimately Oxford. No other twentieth-century Indian — not even 
Tagore himself — has so systematically and tirelessly expounded the 
value of Hinduism’s philosophical heritage to the modern world.^® 

In The Philosophy of Rabindranath Tagore, his first important book, 
Radhakrishnan endorsed without reservation all aspects of the poet’s 
thought, including his East-West theory. “In interpreting the philosophy 
and message of Sir Rabindranath Tagore,” he told his readers, “we are 
interpreting the Indian ideal of philosophy, religion, and art, of which 
his work is the outcome and expression.’’ For Radhakrishnan, as for 
Ramaswami Sastri, “Indian” meant Hindu. “The familiar truths of 
Hindu philosophy and religion, the value of which it has become fash¬ 
ionable to belitde even in the land of their birth, arc here handled with 
such rare reverence and deep feeling that they seem to be almost new.” 
But the Telugu philosopher, perhaps because of his greater exposure to 
and reaction against Western and Christian thought, went on to gener¬ 
alize that India and Tagore were truly Eastern, a thought that did not 
particularly interest his Tamil contemporary, Ramaswami Sastri. 

Through the acceptance of the civilisation of the East, which is re¬ 
ligious and not secular, it is easy for us to enter the kingdom of God. 
Though not exclusively, still mainly, the emphasis in the East is on life 
and not possession, intuition and not intellect, religion and not science, 
freedom and not direction. It is because India represents this ideal that 
Rabindranath is proud to be a son of India.^^ 

The opposition between Eastern spirituality and modern Western secular 
and materialist civilization, Tagore’s constant refrain, was also one of 
Radhakrishnan’s favorite themes. On the one hand, he wrote, “Western 
civilisation is more mechanical than spiritual, more political than re¬ 
ligious, more mindful of power than of peace.” On the other hand, “The 
peoples of the East do not organise themselves for power but for per¬ 
fection. They do not hate and kill, suspect and envy, but live and adore, 
love and worship.” Therefore, he concluded, paraphrasing Tagore; “If 
Europe can reach the Eastern ideal of a people she will have a future 
more glorious than her past. . . . The chance for Europe after the War 
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lies in her adoption of the ideals of the East, namely spiritual love, beauty, 
and freedom, which are not diminished by sharing.” 

Radhakrishnan’s concurrence with Tagore’s philosophy places him in 
the mainstream of modem Hindu thought as it developed first in Bengal 
and later in other provinces with the spread of higher education in 
English. Bengal’s intellectual leadership was still strong enough to induce 
Radhakrishnan to move from Mysore to Calcutta when,he was offered 
the George V professorship at Calcutta University in 1921. Ten years 
later, when presiding at the festivities in Calcutta honoring Tagore on 
his seventieth birthday, he reaffirmed his support for the poet’s message 
of the East. “For the whole Western tradition, man is essentially a ra¬ 
tional being, one who can think logically and act upon utilitarian prin¬ 
ciples. In the East, spiritual understanding and sympathy are of more 
importance than intellectual ability.” 

To the objection that these generalities conveniently ignored the cen¬ 
tral role of Judeo-Christian traditions in the development of Western 
civilization, Radhakrishnan could reply, as had Rammohun Roy, Keshub 
Chunder Sen, and other Bengali exponents of modern Hinduism, that 
Jesus was an Asian, and really belonged to the East rather than to the 
West. In his Eastern Religions and Western Thought he presented the 
most erudite version of this thesis yet recorded, arguing that Jesus, “in 
His teaching of the Kingdom of God, life eternal, ascetic emphasis, and 
even future life . . . breaks away from the Jewish tradition and ap¬ 
proximates to Hindu and Buddhist thought. Tliough His teaching is 
historically continuous with Judaism, it did not develop from it in its 
essentials.” Radhakrishnan seemed to conclude that Jesus, along with 
the Buddha, was at heart a Hindu.'** In any event, writing on the eve 
of World War II, he prescribed for humanity exactly what Tagore had 
long been recommending: “We need to-day a proper orientation, literally 
the values the world derived from the Orient, the truths of the inner 
life. . . . The fate of the human race hangs on a rapid assimilation of 
the qualities associated with the mystic religions of the East. The stage 
is set for such a process.” 

As in Bengal, so in Madras, the advocates of nonpolitical spirituality 
were challenged by a rising school of nationalist thinkers, and these 
again divided into two major lines of nationalist doctrine, the religious 
and the secular. South India’s most famous religious nationalist was the 
Tamil poet, Subramania Iyer, whose eloquence won him the Sanskrit 
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title of Bharati, after the same goddess of speech for whom one of the 
Tagore family's literary periodicals had been named. 

Bharati was born in 1882 in an orthodox Smarta Brahman family, but 
he was a rebellious youth and grew disdainful of the old caste ways. At 
fifteen be left his home in the extreme south to travel to Benares, where 
an uncle managed a hostel for Tamil pilgrims. During his three years 
there he improved his English, learned some Hindi and Sanskrit, and 
came in touch with the nationalist ideas beginning to penetrate the heart¬ 
land of the subcontinent from the Bengal and Bombay coasts. Bharati re¬ 
turned to north India briefly in 1906 and 1907 as a reporter covering the 
annual Congress sessions, and saw his heroes, the extremist Hindu na¬ 
tionalists Tilak, Lajpat Rai, and Aurobindo, and the Irish-born disciple 
of Vivckananda, Sister Nivedita. In 1908 the British began to prosecute 
the extremists more vigorously, and Bharati took refuge in the French 
colony of Pondicherry, just south of Madras City. In 1910, Aurobindo 
also settled at Pondicherry, and at intervals during the next eight years 
he and Bharati discussed (in English necessarily) their ideas of reviving 
their country and its Hindu traditions. 

Bharati’s contacts with North Indian leaders broadened his outlook 
well beyond the parochialism of most of his Tamil contemporaries — and 
even, it might be said, beyond the parochialism of most of his Bengali 
contemporaries. For, while Bengal's leading newspaper, the Amrita 
Bazar Patrika, passed over in silence Tagore's visit to Japan in 1916, 
Bharati hailed the Bengali poet as Lokaguru, “the world-teacher,” and 
chided the Indian press with indifference to his apparent triumph, 
asking: “Does it happen every day that an Indian goes to Japan and 
there receives the highest honour from all classes of people, from Prime 
Minister Okuma as well as from the simple monk of the Buddhist 
shrine?” Bharati went on to use Tagore's mission to Japan as an occasion 
to appeal to his countrymen to take more pride in India’s greatness: 

The Indian ear must ring with the fame of Indian genius. The present 
intellectual and spiritual revival in the country will be regarded by com¬ 
ing generations as one of the most brilliant chapters in Indian history. 

I appeal to our great publicists to identify themselves more completely 
with the Revival. For true is the message which Vivckananda brought 
us, the message that we are to be born again. An individual poet is merely 
a symbol. We shall soon have scores and scores of them, men of thought 
and men of deed. . . . Karma-yoga [the yoga of action] must be easier 
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to learn for the children of Krishna. So let us achieve all things by 
throwing ourselves at the lotus feet of the Bhagavan [Lord Krishna]. So 
let us offer full praise to those who lead us on this great path.^“ 

When Bharati praised India, he did not necessarily have in mind the 
whole population within the borders of British India, but was thinking 
essentially of its Hindu majority.'*^ Aurobindo's influence may have been 
responsible for this, but a more general process was at work on bodi men, 
as on many other nationalists seeking indigenous foundations on which 
to base their claims to equality with their foreign rulers. Hindus looked 
first to Hindu traditions, Muslims to Muslim ones, and out of this 
engrafting of political nationalism onto the primal roots of religious 
traditions sprang the tragic splitting of independent South Asia into 
Hindu- and Muslim-majority states. For Tamils in particular the presence 
of Islam seemed very remote, for Islam had never made the impact in the 
south that it had in northern India, and only one in fourteen inhabitants 
of the province of Madras was a Muslim. 

The Tamil poet Bharati spoke more in terms of India and the world, 
while Radhakrishnan, from the Telugu country, referred more frequently 
to the contrast between the East and the West. Yet another I’elugu 
Brahman, the editor of the nationalist Swarajya (Freedom) daily and a 
leading figure in Congress politics in Madras, also used the terms East 
and West in commenting on Tagore's ideas, but in a secular way, com¬ 
pletely rejecting Tagore's theory. T. Prakasam was the only one of these 
four Madras intellectuals to have studied abroad; he spent some eight 
years in Edinburgh before returning home to enter politics and journal¬ 
ism. His fiery nationalism brought him into the Congress and its parlia¬ 
mentary wing, the Swarajya Party founded in 1923 by Chittaranjan Das 
and Motilal Nehru. In that same year, when it was first announced that 
Tagore would visit China, Prakasam's newspaper carried a report from 
its own correspondent there, who doubted that the poet would be well 
received, for “the political conditions are so unsettled, and the bandits so 
active all over China that the people will not listen to the author of 
Gitanjali. Besides the Chinese are downright materialists today, and Rabi 
Babu's idealism, which does not promise gold, opium, and concubines, is 
not likely to appeal to them.'' 

Prakasam himself was responsible for the most critical editorial to 
appear in the Indian press on the subject of the Bengali poet's message to 
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China. ^‘It is Dr. Tagore's and our misfortune that the time is out of joint 
with his great gifts. Everywhere in the East, in China, in Egypt and in 
India, the outstanding fact to-day is the subversion of the people, in the 
land of their own birth, by the powerful influence of adventurers from 
the West,” the editorial began. TTie Western powers had gained "a 
position of vantage from which the inherited somnambulist spirituality of 
the East has been powerless to dislodge them. That is why harassed 
countries are awakening today to a new sense of nationalhood [sic], of 
solid cohesive endeavour as the one avenue for redemption within their 
means.” Tagore's idealism unfortunately came into direct collision with 
this nationalist upsurge: 

He does not want nationality, he wants a federation of Asiatic cul¬ 
tures. Organisation is anathema to him; he would have in its place the 
soul-satisfying spiritualism of the Orient. Science with its destructive 
potentiality is a menace; he would implant in its stead the sense of beauty 
in nature as a more fruitful source of creative vision. . . . 

All this is without doubt highly elevating and idealistic. But it begins 
with renaissance at the wrong end. . . . To a subject people whose 
nationhood is exposed to insult and challenge before it has a chance to 
develop, the comprehensive ambition of cultural federation with the 
powers of a whole continent is liable to come home with something of 
the rudeness of a taunt. We believe that such a federation can only be 
the perfection of nationalism and not its antithesis.^^ 

Secular nationalism, embracing not merely the upper classes but also 
the uneducated working people, was what India needed, Prakasam's edi¬ 
torial concluded. 

The consolations of a restful abode for the soul in the great Here¬ 
after might be well for those that are placed in comfort and luxury, but 
to the toilers and workers it is prone to prove a refuge for sluggishness. 
We want a virile philosophy, one that insists on strength and energetic 
action and precludes the love of humanity' as a luxury beyond the reach 
of the weak. Dr. Tagore would have us sacrifice the substance for the 
vision.®® 


While these four Madras Brahmans seemed to differ in their views 
of Tagore, India, and the East in about the same proportions as their 
Bengali contemporaries, taken as a group they seem somewhat more con¬ 
servative politicallyMadras in the 1920's did in fact 1 ^ behind Bengal 
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and Bombay in the tempo of its political life, and this had also been true 
throughout the nineteenth century.®* For one brief span of years, how¬ 
ever, a Madras-based religious movement with political implications 
powerfully affected the English-educated class in Bombay and the United 
Provinces (somewhat as Bengal’s Brahmo Samaj movement had stimu¬ 
lated this same class in the i86o’s and 1870's). This was the Theosophical 
Society, brought to India in 1879 by its founders, the Russian-bom 
mystic Madame Blavatsky and the American lawyer, Colonel Olcott. In 
1882 they fixed its world headquarters at Adyar, near the city of Madras. 

The immediate welcome accorded this new movement from the West 
and its rapid spread across India marked a new stage in the growth of the 
Hindu-Western cultural synthesis which had earlier taken root in Bengal. 
An American visitor of 1884 summed up well the significance of the 
Theosophists’ arrival: 

And it was an event whose importance we western people can hardly 
comprehend when there appeared from America this company of people 
who had abandoned every form of Christianity, taken up their abode in 
India to lead in the work of at once rehabilitating and revising these 
ancient systems, and pointed Hindus and Buddhists to their own scrip¬ 
tures and prophets as fountains of faith and hope. They naturally gained 
a hold on the hearts of these people, and in a few years moved and at¬ 
tracted them more than did the Christian missionaries in as many cen¬ 
turies.®* 

In 1891 the Theosophical movement in London gained its most power¬ 
ful convert in Mrs. Annie Besant, the Irish-English champion of one 
unpopular cause after another. Theism, rationalism, atheism, birth-con¬ 
trol, socialism, and feminism had successively won her eloquent support 
in the 1870’s and i88o’s. Now the occultism and mysticism of Theosophy 
drew her into the study of the ancient religions of India. To India she 
came in 1893 (immediately after a triumphant reception at the World 
Parliament of Religions in Chicago), adopted Indian dress, and at once 
took up the cause of Hinduism. “India’s Mission to the World,’’ one of 
her lectures, given in Calcutta to an admiring audience of several 
thousands, articulated much the same message that Vivekananda also 
began to expound in that year.®* 

The remarkable influence that Theosophy in general and Annie 
Besant in particular exerted on the intellectuals of India between 1900 
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and 1920 has yet to be fully studied or appreciated. In South Africa a 
young Indian lawyer named Mohandas Gandhi, who had met and ad¬ 
mired her in London in 1891, kept her picture hanging on his wall. At 
Allahabad, in 1901, she initiated into Theosophy a thirteen-year-old 
Brahman boy, Jawaharlal Nehru, whose tutor was a Belgian-Irish The- 
osophist.®® In 1917, years before either of these two men occupied the 
presidency of tjhie Indian National Congress, she was elected to that 
office. What were the keys to her success as a leader of Indian opinion in 
the opening decades of this century? Her forceful personality was one. 
The fact that she was an elderly woman was another C‘*the Mother of 
Modern India,” some called her). Her adroitness and persistence as a 
public speaker, writer, editor, and organizer certainly helped. But the 
main key was probably the fact that she, a member of the ruling race, 
sincerely espoused two causes dear to most English-speaking Hindus: the 
cause of reformed, but still ortliodox Hinduism, and the cause of India's 
freedom, to be achieved through an evolutionary process of constitutional 
change. 


Bombay: Gandhi and Savarkar 

This fusion of Hindu religious with Western political ideals was not 
original with Annie Besant. It had been gaining popularity in Bengal 
since the i86o’s, and in Western India since the i88o’s. Naturally, it 
took different forms at different times among different groups, under the 
influence of different historical memories and different geographical situa¬ 
tions. Thus, in the great Bombay Presidency, which covered the western 
coast of the subcontinent from Sind C^ow in West Pakistan) to Goa, 
modem nationalism first emerged among the small Parsi Coriginally 
Persian) Zoroastrian community in Bombay City, then among the Chit- 
pavan Brahmans of Maharashtra Cin the eastern and southern part of 
the Presidency), and only later among the Hindu and Jain population 
of Gujarat (located north of Bombay City). As in eastern India, this 
sequence followed the penetration of British rule and the diffusion of 
English education, but in western India religion was growing more rather 
than less important in politics during the opening decades of the 
twentieth century. By the 1920's two distinct schools of religious na¬ 
tionalism had come to the fore, one based on the VaiJhnava and Jain 
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ethos prevailing in Gujarat, the other on the more militant Hinduism 
associated with the eighteenth-century Maratha Empire in Maharashtra. 

Mohandas K. Gandhi, whose life was ended by a Maharashtrian 
Brahman assassin in 1948, dominated the nationalist movement not only 
in Bombay hut in all India during the 1920's and 1950’s. Litde research 
has been done on the intellectual influences affecting him during his 
formative years, hut some tentative generalizations will be .advanced here, 
if only to explain the gulf separating Gandhi’s mental world from that 
of his greatest Bengali contemporary, Rabindranath Tagore. The first 
step is to see Gandhi against the cultural and historical background of 
his native Gujarat. 

The region now inhabited by speakers of Gujarati has since prehistoric 
times been a thriving center of trade between ports on the shores of the 
Arabian Sea, Persian Gulf, and Red Sea and the hinterland of North and 
Central India. Excellent harbors at the mouths of several navigable rivers 
have been in use since before 2000 b.c,®* Because of this traditional 
emphasis on commerce, which the British connection further stimulated, 
the merchant class has long dominated Gujarati society. Easily accessible 
by sea, Gujarat has been relatively inaccessible by land from the north 
and northwest. These two facts, along with the region’s commercial em¬ 
phasis, seem to have encouraged an unusual freedom and variety in social 
and religious matters. Historically, neither Brahmanical Hindu nor Sunni 
Islamic orthodoxy has been very strong. Jainism (from its very beginnings 
popular among the merchant class} was dominant for a time before the 
fourteenth-century Muslim conquest, and Jains and Vaishnava Hindus 
have continued to intermarry down to recent times. 

The roots of Gandhi’s religious nationalism lay in the Rajput political 
and the Vaishnava and Jain religious traditions which were especially 
strong in his home region, the Kathiawad peninsula. His father and 
grandfather had served as prime ministers for several of the Rajput rulers 
in this isolated peninsula, an area so unimportant strategically that the 
British never bothered to rule directly over its more than two hundred 
small princedoms. The Gandhis (the name means “perfumer”} were 
Banias and by the late nineteenth century were adherents of the 
Vaishnava minority rather tlian the Jain majority of the Kathiawad 
Banias.**^ As Gandhi points out in his autobiography, “Jainism was strong 
in Gujarat, and its influence was felt everywhere and on all occasions.” 
Gandhi’s own piety and asceticism, and his strict insistence on non- 



INDIAN IMAGES OF EAST AND WEST 


277 

violence and truthfulness suggest a Jain core to his thought, often ex¬ 
pressed in Vaishnava terms.®* 

Mohandas was the youngest and brightest of the three Gandhi boys. 
He was seventeen when their father died. Determined to maintain the 
family’s honor, he was advised by a Brahman friend of his late father to 
go to London to study law, as this would prepare him for a career as a 
prime minister.to one of Gujarat’s many princes. He resolved to follow 
this advice, but his devoutly religious mother refused her consent until he 
had vowed before her spiritual adviser, a Jain monk of their same Modh 
Bania subcaste, that in London he would not touch meat, wine, or 
women.®* Thus, having determined to reach a particular goal, Gandhi 
adopted Jain ascetic practices to help him reach it — a pattern which 
marked his unique political style throughout his life. 

Jain influences on Gandhi’s thinking increased in the stressful months 
he endured after his return from England in 1891. He had kept his 
vows, but his mother had died, and he found himself treated as an 
outcaste by his subcaste fellows for having defied their ban on his 
supposedly defiling voyage to London. A Jain family took him in, and one 
of its members, the leading Jain reformer of his day, gave him religious 
guidance. For a time he shared his meals with another young Jain, 
Virchand Gandhi, then secretary of the Jain Association of India and in 
1893 Jainism’s official spokesman at the World Parliament of Religions 
in Chicago.®^ 

By 1893 Mohandas Gandhi must have felt frustrated by the discovery 
that his studies abroad had not improved his chances of becoming a prime 
minister. He failed to establish himself as a lawyer in Bombay City, and 
in his native Kathiawad tightening British control was depriving inde¬ 
pendently minded Indians of political inffuence. Once again foreign 
travel seemed to offer a way forward. A Muslim firm in the Indian 
community of Natal in South Africa needed a lawyer, and Gandhi 
jumped at the chance. Almost at once he became the community’s politi¬ 
cal leader (one might say its de facto prime* minister]), and initiated a 
twenty-one-year campaign to remove the indignities and inequities 
imposed on it by the dominant White South Africans. 

Within two years of his arrival in South Africa, Gandhi had worked 
out the basic premises on which he subsequently based his entire life’s 
work as a politico’ll leader and moral reformer. Two basic spheres, the 
political and the ethical, were interlinked from the beginning of his 
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remarkable career, as they had been in the career of his own father and 
in the lives of the liberal statesmen of the day — leaders like Gladstone 
and Naoroji (the Parsi member of Parliament), whom he regarded as 
ideal men. But Gandhi faced in the rough frontier country of Natal and 
the Transvaal a radically different political situation than obtained in 
Britain or India at the time, and to meet that situation he developed a 
radical system of ideas and methods. Trained in the law, and accustomed 
in both India and England to equal treatment under the law, he en¬ 
countered in South Africa a society where differences in skin color were 
given precedence over both the letter and the spirit of the law. In the 
first weeks of his stay, one White South African threw him out of a 
railway compartment, another kicked and beat him for refusing to give 
up his seat in a mail coach, and a hotel keeper made it clear that his 
presence as a “colored man” was embarrassing. What most aroused 
Gandhi were not these personal insults but the successive moves by the 
dominant White community to disenfranchise the Indian settlers and 
reduce them to an inferior legal status.®^ At first Gandhi resisted these 
moves by drawing up petitions. When these failed, he grew more and 
more convinced that his real enemy was not the White community, but 
their modern, materialistic civilization. 

riis friends in England and his reading in South Africa gave Gandhi 
considerable encouragement in adopting this stand against modern 
Western civilization. As a student in London he had been a devoted 
member of the Vegetarian Society, a small circle which included such 
eccentrics (by Victorian standards) as George Bernard Shaw, Annie 
Besant, Edward Carpenter, Henry Salt, and Edwin Arnold. Carpenter, 
an advocate of the simple life, asexuality, and Eastern wisdom, had 
written a popular tract. Civilization — Its Cause and Cure, which 
Gandhi admired. Another vegetarian, Edward Maitland (also a sometime 
Theosophist) directly influenced Gandhi in South Africa with the letters 
and books he sent him from England, and in 1894 Gandhi announced 
himself in the newspapers of Natal as the local agent for the publications 
of Maitland's Esoteric Christian Union, recommending them to “anyone 
of your readers who has found the present-day materialism and al! its 
splendour to be insufficient for the needs of his soul.” 

Another important influence, the teachings of Jesus, had already 
delighted Gandhi when he read the New Testament in London, and 
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Tolstoy s presentation of them in The Gospels in Brief and The Kingdom 
of God is Within You stirred him again in South Africa. His English 
friends there worked and prayed for his conversion. He read all the 
books they gave him, and even attended a three-day revivalist meeting, 
without being persuaded. Nevertheless, he found it hard to answer their 
criticisms of Hindu beliefs and practices, and for a time experienced a 
serious “mental churning,” an inner crisis that paralleled his outer 
struggle against the injustices being done to the Indian community. In his 
characteristically methodical way, he wrote to a number of religious 
leaders in India for advice. Only the answers of his Jain friend in 
Bombay, Raychand Mehta, gave the peace of mind he sought.®* 

Raychand’s letter of October 20, 1894, expounded in simple language 
the Jain teaching of the soul and matter as two distinct and eternal 
substances that combine in various ways in living creatures. The true 
nature of the soul being perfect and complete consciousness, and that 
of matter being lifclessness and nescience, the soul strives to free itself 
from the matter that surrounds it and obscures its self-knowledge. 
Liberation (moksha) from the material body comes gradually as tlie soul 
realizes its true nature, ceases to notice pleasure or pain, and brings all 
thought, speech, and action under its control.®® But the progress of the 
soul toward liberation is arduous, requiring constant vigilance, austerity, 
and the observance of four main disciplines: truthfulness (because lying 
obscures consciousness); noninjury (flhiwsa), (because violence uses 
matter to harm or destroy life and so dims the soul’s awareness of other 
souls and of its own nonmaterial nature); chastity (because the sex act 
arouses consciousness-obscuring passion and destroys countless living 
spermatozoa, which would otherwise be transmuted into psychic energy); 
and poverty (possessions misleading the soul into identifying itself with 
the body).®® 

Although it was to take him some years to conform his life to these 
disciplines, Gandhi seems to have accepted Raychand’s teachings without 
difficulty. He was particularly relieved to be’told that there was no need 
for him to consider converting to another religion. Since he had been 
born into a Hindu family, Raychand noted, this must have been due to 
the influence of his activities in previous incarnations: therefore he should 
remain a Hindu. In any case, religion was not a matter of outward forms 
or creeds, Gandhi concluded in reflecting on Raychand’s advice: 
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Religion is the quality of one’s soul, and exists among men in visible or 
invisible forms. . . . Religion is that discipline of spiritual self-perfec¬ 
tion through which we are able to know our own selves. This means wc 
should adopt this discipline from wherever we may find it. It may be 
found in India, or Europe, or Arabia.®'^ 

Raychand’s teaching of the nature of the soul and its striving for 
liberation gave Gandhi a religious certitude that enabled him gradually 
to transform the Indian community’s struggle against White racism from 
a political fight to a spiritual one. By 1909 he had worked out a com¬ 
prehensive theory of civilization to fit this South African situation. True 
civilization, he declared in his Gujarati manifesto Hind Swaraj (Indian 
home rule}, consisted in ‘attaining mastery over ourselves and our 
passions. So doing, we know ourselves. ... If this definition be correct, 
then, India, as so many writers have shown, has nothing to learn from 
anybody else, and this is as it should be,” for “the tendency of Indian 
civilization is to elevate the moral being, that of the Western civilization 
is to propagate immorality.” Europeans, Gandhi said, “appear to be half 
mad. They lack real physical strength or courage. They keep up their 
energy by intoxication. They can hardly be happy in solitude. Women, 
who should be the queens of households, wander in the streets, or they 
slave away in factories. . . . This civilization is such that one has only 
to be patient and it will be self-destroyed. According to the teaching of 
Mahomed this would be considered a Satanic civilization." 

It followed from this diagnosis that Indians must shun the civilization 
of the British and try to convert Britain to the true civilization, that of 
India. With this in mind, Gandhi drew a distinction between ‘Western” 
civilization and “modern” civilization. “It is not the British people who 
are ruling India,” he insisted, but it is modern civilization, through its 
railways, telegraph, telephone, and almost every invention which has been 
claimed to be a triumph of civilization.” Remove modern civilization, and 
India and Britain could live at peace, and both would be happier. “East 
and West can only meet,” Gandhi argued, “when the West has thrown 
overboard modem civilization, almost in its entirety.” ®® 

Answering the practical question “How should Indians resist British 
domination without using modem weapons?” Gandhi advanced his 
concept of satyagraha. He coined this word himself, translating it as 
“truth force” or “soul force” — the Sanskrit satya, “the tme, the real,” 
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and agrahah, "firmness, determination,” combining to suggest much the 
same idea as Lincoln’s "firmness in the right, as God gives us to see the 
right.” Two Indian traditions familiar to Gandhi since childhood appear 
to have entered into his satyagraha ideal: the absolute fearlessness of the 
Rajput warrior, and the absolute truthfulness, harmlessness, and ruthless 
disregard for the body practiced by the Jain aspirant to liberation.^® Faced 
with what he regarded as an unjust law, the practitioner of satyagraha 
deliberately disobeys it and cheerfully suffers the punishment meted out 
by the courts of law, hoping by his "soul force” to convert the oppressor 
and so bring him to correct the injustice. Gandhi himself described 
satyagraha in essentially Jain terms when he declared in 1908: "The 
only condition of a successful use of this force was a recognition of the 
existence of the soul as apart from the body and its permanent and 
superior nature.” By 1909 he was already certain that his method was 
an “infallible panacea” for all of India’s ills, and that: "It is the only 
weapon that is suited to the genius of our people and our land, which is 
the nursery of the most ancient religions and has very little to learn from 
modern civilization — a civilization based on violence of the blackest 
type, largely a negation of the divine in man and which is rushing head¬ 
long to its own ruin.” 

By his inspiring example and deft leadership, Gandhi gradually in¬ 
fused the spirit of satyagraha into the Indian community in South Africa, 
and by 1914 had succeeded in winning significant concessions from the 
dominant White community. He returned to India in 1915 convinced 
that his principles and methods would prove equally effective against 
the British-run government there. One of the first things he did was to 
make contact with the man who six years later would offer the stoutest 
opposition to his political program — Rabindranath Tagore. 

Gandhi had known of Debendranath Tagore as the great leader of tlie 
Brahmo Samaj movement long before he tried to meet the aging 
Maharshi in 1901, when the Congress session Gandhi was attending 
met in Calcutta. The eighty-four-year-old sage was too ill to grant inter¬ 
views, but young Gandhi and his friends were invited to attend a service 
of the Brahmo Samaj in the Tagore mansion. Rabindranath was away 
at Santiniketan at the time, and his first contact with Gandhi came in 
I9i3> when his friend C. F. Andrews impressed on him the importance 
of the Indian community’s satyagraha campaign, then reaching its 
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climax in South Alrica. When Andrews arrived in Natal to help Gandhi, 
he brought him a personal message of encouragement from the world- 
famous Bengali poet. 

When Gandhi returned to India in 1915 and was still without a fixed 
abode, Tagore at Andrews’ suggestion offered him and his followers the 
hospitality of Santiniketan. His letter of invitation addressed Gandhi as 
Mahatma, Sanskrit for "great soul,” the title which clung to him from 
then on.’’^* After the artistic ceremony of welcome at Santiniketan, at 
which ancient Hindu rites were follow’ed, Gandhi replied in words that 
sound remarkably Tagorean: 

Wc were received with great pomp in Bombay but there was nothing 
in it to make us happy. For there the western modes had been carefully 
imitated. We shall move to our goal in the manner of the cast, not in the 
manner of the west, for we are of the east. We shall grow up in tlic 
beautiful manners and customs of India and, true to her spirit, make 
friends with nations having different ideals. Indeed through her oriental 
culture India will establish friendly relations with the eastern and the 
western worlds.'^^ 

Within five years Gandhi’s combination of the extremist nationalists’ 
religious rejection of Western influences with the moderate nationalists’ 
abhorrence of violent methods proved so appealing to the politically active 
middle class that the older Congress leaders had to acknowledge him as 
the foremost leader of the nationalist movement. Tagore, however, w'as 
not convinced that Gandhi knew what he was doing, and in 1919 publicly 
warned him that satyagraha was "a force which is not necessarily moral 
in itself; it can be used against truth as well as for it.” In 1920, not long 
after the poet sailed for Europe with a healing message of spiritual peace 
from India, Gandhi organized an all-India campaign of noncooperation 
against British institutions in India, from law courts and legislatures to 
English-language schools and shops selling British goods. This radical, 
completely nonviolent program caught the imagination of the younger 
nationalists, who thenceforth looked to Gandhi as their supreme com¬ 
mander. 

Tagore at first hailed the news of Gandhi’s nonviolent movement, and 
wrote to Andrews from Chicago: "It is in the fitness of things that 
Mahatma Gandhi, frail in body and devoid of aU material resources, 
should call up die immense power of the meek that has been lying 
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waiting in the heart of the destitute and insulted humanity of India. 

. . .We, the famished ragged ragamuffins of the East, are to win free¬ 
dom for all humanity.” His enthusiasm turned abruptly to dismay, how¬ 
ever, when he learned that Gandhi was condemning modern Western 
civilization in its entirety. “What irony of fate is this,” he wrote 
Andrews, “that I should be preaching co-operation of cultures on this 
side of the sea just at the moment when the doctrine of non-co-operation 
is preached on the other side?” Opposing Gandhi’s conception of India 
as too narrow, he concluded: “my own prayer is: let India stand for the 
co-operation of all peoples of the world. . . . For it is the mind of Man, 
in the East and the West, which is ever approaching Truth in her 
different aspects from different angles of vision.” 

Andrews had Tagore’s letters published in India’s leading English- 
language monthly, the Modern Review, and Gandhi, stung by Tagore’s 
criticisms, at once replied with two articles in his own English-language 
weekly. Young India. Diplomatically praising Tagore for “his poetic 
interpretation of India’s message to the world,” he parried the poet’s 
charge that noncooperation was a negative idea. “It is as necessary to 
reject untruth as it is to accept truth,” he argued. “Non-co-operation with 
evil is as much a duty as co-operation with good.” Gandhi agreed com¬ 
pletely with Tagore’s concept of India’s mission, but insisted that it 
could be given substance only by an independent and awakened India; 

Let him deliver his message of peace to the world, and feel confident 
that India, through her Non-co-operation, will have exemplified his mes¬ 
sage. Non-co-operation is intended to give the very meaning to patriotism 
that the Poet is yearning after. An India prostrate at the feet of Europe 
can give no hope to humanity. An India awakened and free has a message 
of peace and good-will to a groaning world. Non-co-operation is designed 
to supply her with a platform from which she will preach the message.^^ 

When Tagore returned to India from his triumphal European tour 
in mid-July 1921, he tried to refrain from Criticizing Gandhi, whose 
movement was steadily increasing in fervor. Pressed by a reporter to 
declare his attitude toward Gandhi, he replied: “I shall humbly try to be 
his own follower by following the dictates of my conscience and giving 
utterance to what I believe to be true.” But the more he learned about 
the aims and methods of the Noncooperation movement, the more diffi¬ 
cult he found it to maintain his self-imposed silence, and a few weeks 
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after his return to Calcutta he spoke out in two public lectures. The first, 
'The Union of Cultures,” stressed his international ideal, and obliquely 
censured the narrow nationalism he feared in Gandhi. The second, "The 
Call of Truth,” focused on the deeper conflict between his view of truth 
as an immediately accessible state of harmony in which all men recog¬ 
nized their essential unity, and Gandhi’s view that truth was a moral state 
only to be reached by the arduous process of negating everything 
immoral.'^® 

Gandhi came to Calcutta a few days after Tagore’s second lecture 
and called on the poet at his mansion to enlist his support, but without 
success. As they talked, a commotion arose outside. "Come and look over 
the edge of my verandah, Gandhiji,” said Tagore. "Look down there 
and see what your non-violent followers are up to. They have stolen 
[English-made] cloth from the shops. , . . They’ve lit that bonfire in my 
courtyard and are now howling around it like a lot of demented der¬ 
vishes. Is that your non-violence? Can you keep tliese emotions under a 
strict control with your non-violent principles? You know you can't.” 
"Well,” Gandhi countered, "if you can do nothing else for me you can 
at least . . . lead the nation and spin [handspun yarn]. . . "Poems 
I can spin, songs I can spin,” Tagore rejoined, "but what a mess I would 
make, Gandhiji, of your precious cotton!” 

This dramatic clash between twentieth-century India’s two greatest 
men may be regarded from several standpoints. Essentially they differed 
because one was a reformer bent on changing the world, the other a poet 
listening for harmonies inaudible to less finely tuned ears. Beyond these 
basic differences in vocation and temperament, each man looked at India 
and the world through the lenses of his own regional, caste, and family 
traditions. India in the eyes of a Kathiawad Bania, raised in conservative 
Jain-Vaishnava religious and Rajput political traditions, appeared a quite 
different India from that seen b)' a Bengali Brahman whose unorthodox 
family had pioneered in assimilating modern Western ideas and syn¬ 
thesizing them with Hindu religious and artistic traditions. Gandhi’s 
image of India and the West also reflected a very different experience 
with individual Westerners. His treatment in a colonial outpost at the 
hands of South Africa’s White supremacists had been as brutal as 
Tagore’s welcome in the literary circles of Western civilization’s leading 
metropolis had been exhilarating. 

The ironic restilt of Tagore’s opposition to Gandhi was that, while in 
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Japan and China he had come under heavy fire for praising the spiritual 
civilization of the East, in India (during the 1920’s at least) he was as 
severely criticized for reminding his countrymen that they still had much 
to learn from the modern West. Nationalist hostility against him was 
greatest in his native Bengal. C. R. Das, who had his own reservations 
about Gandhi’s ideas but was keeping them to himself in 1921, was said 
to have closed each busy day with a full-dress denunciation of Rabin¬ 
dranath.®® The precipitous decline in the poet’s popularity after he 
began opposing Gandhi can be traced in the changing reactions of his 
Calcutta audiences between 1921 and 1924. At his first lecture after 
his return from Europe and the United States in 1921, the crowd was 
so large that windows were broken by diose in the corridors who tried to 
force their way into the packed auditorium: "as the poet entered the 
hall he was given a most enthusiastic ovation and [the] clapping of hands 
and cheering continued for some time.” At his second lecture a fortnight 
later the audience was smaller, showed "a certain lack of enthusiasm,” 
and "an air of concern seemed to sit on the face of many.” A few months 
later, when he returned to Calcutta from Santiniketan to explain the 
ideals of his newly founded Visva-Bharati international university, his 
lecture was received in stony silence, for he had failed to make any 
mention of the nationalist movement. And in August 1924, only a few 
weeks after his return from China, when Tagore was asked to preside at 
a meeting at Calcutta University, "there was such a riot of noise, uproar 
and confusion from the very beginning that the poet was unable to 
proceed and had to leave in company with Mr. B. C. Pal” (who also had 
opposed the Noncooperation movement).®^ 

Shordy after his meeting with Gandhi in Calcutta, Tagore withdrew to 
Santiniketan to inaugurate his Visva-Bharati university in December 
1921. Toward the end of its statement of aims, as if commenting on 
Gandhi’s Noncooperation movement, he called for "a true co-operation 
of East and West, the great achievements of these being mutually com¬ 
plementary and alike necessary for Universal Culture in its complete¬ 
ness.” Gandhi held fast to his principles, though he too came into conflict 
with the bulk of India’s nationalists when in February 1922 he suspended 
his great movement after some of his rural followers in the United 
Provinces had burned to death twenty-two policemen, thus violating his 
code of strict nonviolence. "The sudden suspension of our movement,” 
wrote young Jawaharlal Nehru, "was resented ... By almost all the 
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prominent Congress leaders. . . . Our mounting hopes tumbled to the 
ground.” 

Gandhi s patriotism was once again emblazoned on the public mind 
when in March 1922 he was arrested, tried, and sentenced for en¬ 
couraging contempt and hatred toward the Government of India. Re¬ 
leased in 1924, he abstained from active politics until the expiration of 
his six-year term in 1928 but kept up a running commentary on Indian 
affairs in the columns of Young India, When, for example, C. F. 
Andrews sent him a glowing report of Tagore's 1924 tour of China and 
Japan, Gandhi reprinted it with an approving comment on “the Poet's 
humanitarian and peacegiving mission.” In 1927 he dismissed the idea 
of a cultural and business union between India and other Asian countries 
by observing; “I venture to suggest that the cultural union is being 
sufficiently attended to by our great Poet and the business union by the 
great commercial firms.” 

While Gandhi was remarking on Tagore's activities, the poet was 
commenting on the Mahatma's. He was so unfamiliar with the Jain 
premises on which Gandhi was reforming Hindu society, however, that 
in 1928 he ascribed Gandhi's asceticism to an improbably remote source: 
monastic Christianity as practiced in medieval Europe. Tagore implied 
this immediately after his impressive interview with Aurobindo at his 
Pondicherry retreat. Aurobindo, he wrote, was the true descendant of the 
Hindu sages to whom the eternal Word was revealed in the form of the 
Vedas: 

His face was radiant with an inner light and his serene presence made 
it evident to me that his soul was not crippled and cramped to the measure 
of some tyrannical doctrine, which takes delight in inflicting wounds 
upon life. He, I am sure, never had his lessons from the Christian 
monks of the ascetic Europe, revelling in the pride of that self-immola¬ 
tion which is a twin-sister of self-aggrandisement joined back to back 
facing opposite directions. 

I felt that the utterance of the ancient Hindu Rishi spoke from him 
of that equanimity which gives the human soul its freedom of entrance 
into the All.®* 

This passage reveals once more the mental distance between the modem 
Bengali and modern Kathiawadi reinterpretations of Hinduism, and of 
India herself: the Bengali vision dominated by the joyful equanimity of 
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the Upanishads; the Kathiawadi image infused with the unconquerable 
will-power of Jain monasticism. 

Tagore and Gandhi remained personal friends. They visited each other 
four times between 1925 and 1940, but the intellectual gulf between 
them was never bridged. In a generous appreciation written in 1938, 
Tagore said that he had learned to understand Gandhi as he would 
understand an artist, 'not by the theories and fantasies of the creed he 
may profess, but by that expression in his practice which gives evidence 
to the uniqueness of his mind.” Gandhi, "diough an incorrigible idealist 
and given to referring all conduct to certain pet formulae of his own 
... is essentially a lover of men and not of mere ideas.” Gandhi likewise 
dismissed their intellectual differences as meaningless by saying in 1945, 
during his last visit to Tagore's school: “I started with a disposition to 
detect a conflict between Gurudev and myself, but ended with the 
glorious discovery that there was none.” These statements indicate the 
great good feeling that existed between the two men, but show also that 
neither had resolved the very real divergence between their ideas and 
methods revealed during their 1921 dispute.®® 

On one thing, however, the two leaders were agreed. As Tagore said 
many times and as Gandhi declared in 1921, India had "a message of 
peace and good-will to a groaning world.” Gandhi reiterated this belief 
in the strongest terms in the last year of his life, while addressing the 
Inter-Asian Relations Conference convened in 1947 at Delhi by his 
disciple, Jawaharlal Nehru. In every vital point Gandhi's statement to the 
delegates from Asian countries echoed Tagore's message of Eastern 
spiritual revival, but reinforced it with the Mahatma's own zeal for 
nonviolent victory achieved through “soul-force”: 

The message of the East, the message of Asia, is not to be learnt 
through European spectacles, not by imitating the vices of the West, its 
gunpowder and atom bomb. If you want to give a message of importance 
to the West it must be a message of love, it must be a message of truth. 
Asia has to conquer the West. You and I are the inheritors of a message 
of love. You can re-deliver that message now’ in this age of democracy, 
in the age of an awakening of the poorest of the poor. Then you will 
complete the conquest of the whole of the West. . . . The West is today 
pining for wisdom. It is despairing of [the] multiplication of atom 
bombs because such multiplication must destroy not merely all the West 
but the whole world. ... It is up to you to deliver the whole world 
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and not merely Asia from wickedness and sin. That is the precious 

heritage which your teachers and my teachers have left for us.®“ 

For Gandhi, no less than for Tagore, India was the heart of Asia. “If 
India falls, Asia dies,” he declared at his daily prayer meeting four 
months before his assassination. India, he continued, “has aptly been 
called the nursery of many blended cultures and civilizations. Let India 
be and remain the hope of all the exploited races of the earth, whether in 
Asia, Africa or in any part of the world.” 

Belief in the superiority of India’s religious heritage, so prevalent 
among Hindu intellectuals of the time, could obviously take quite 
different forms in the minds of different thinkers in different parts of 
India. Within Gandhi s own province of Bombay, his nonviolent inter¬ 
pretation of Hinduism was vigorously repudiated by the passionate 
nationalist from the Marathi-speaking region of Maharashtra, Veer 
Damodar Savarkar. Savarkar was the leading spokesman C^nd president 
from 1938 to 1945) of the All-India Hindu Mahasabha, “the great 
association of Hindus,” a militant political party, one of whose former 
members assassinated Gandhi in 1948. 

The tension between Savarkar and Gandhi can be traced historically 
to the earlier tension between their respective heroes (both Maha¬ 
rashtrian Brahmans), the extremist Tilak and the moderate Gokhale.®® 
Ideologically, the Gujarati and the Maharashtrian differed on two points: 
the use or nonuse of violent methods to achieve India’s freedom; and the 
inclusion or noninclusion of India’s Muslims in India’s nationalist 
struggle. These differences, too, had roots in the pasts of their respective 
regions. 

Maharashtra, “the great realm,” was the homeland of the Maratha 
Empire, whose Hindu leaders successfully rebelled against the authority 
of the Mughal Empire in the seventeenth century, and nearly replaced it 
as the dominant power on the subcontinent in the eighteentli. The 
fighting spirit of the Marathas smoldered after the final defeat of their 
confederacy by the British in 1818, but it flared up again toward the 
close of the century. Maratha militancy showed itself especially in the 
nationalism of B. G. Tilak, who in 1907, with the assistance of Aurobindo 
and his Bengali followers, forced a split within the Congress between 
their new extremist wing and the older moderate wing. Tilak was jailed 
for seditious activity from 1908 to 1914, and became more moderate in 
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his last years (he died in 1920}; but the young revolutionary Savarkar, 
during and after his fourteen years in prison (1910-1924), formulated 
an explicitly Hindu religious nationalism on the basis of the Maratha 
tradition. 

Savarkar’s ideal was to unite all who felt India to be the homeland of 
their religion, be they Shaivas, Vaishnavas, Jains, Sikhs, or Buddhists. 
All these, he argued, should be called Hindus, since Hindu and India 
both derived from the same Sanskrit word sindhu (the land of) “the 
river.” This inclusive definition would put an end to sectarian quarreling 
and make India a mighty nation: 

China alone of the present comity of nations is almost as richly gifted 
with the geographical, racial, cultural and numerical essentials as the 
Hindus are. Only in the possession of a common, a sacred and a perfect 
language, the Sanskrit, and a sanctified Motherland, we are so far [as] 
the essentials that contribute to national solidarity are concerned more 
fortunate.®® 

This image of India firmly excluded the Muslims, whose religion 
could never allow them to regard the subcontinent as their “holy land.” 
It likewise excluded the rest of Asia and any attempt like Tagore's or 
Gandhi’s to cover the whole continent with Hinduism’s spiritual mantle. 
In Savarkar’s view, such pan-Asian movements would distract Hindus 
from their main task of consolidating a strong national state in India. This 
task accomplished, their 300,000,000 people, “with India for their basis 
of operation, for their Fatherland, and for their Holyland, with such a 
history behind them, bound together by ties of a common blood and 
common culture, can dictate their terms to the whole world. A day will 
come when mankind will have to face the force.” ®® 

As it happened, neither Gandhi s nor Savarkar’s religious ideal became 
the official policy of the Indian government established in 1947. That 
policy followed die secular principles on which the Indian National Con¬ 
gress had been based during its pre-Gandhian beginnings, from 1885 to 
1920. Despite Gandhi’s commanding position in the Congress, his “saintly 
style” in politics was always balanced, and eventually replaced, by the 
“modem style” followed by most of the Congress leaders,®' who eschewed 
appeals to religious sentiment and yet emphasized the moral aspect of 
legal and political problems. 

Foremost in the ranks of the secular Congressmen after C. R. Das’s 
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death were the North Indian leaders Motilal Nehru and his son Jawa- 
harlal, irreverently called, together with Gandhi, "the Father, the Son, 
and the Holy Ghost’’ of Congress politics in the late 1920’s. Jawaharlal 
Nehru’s views of India, Asia, and Tagore’s message are particularly inter¬ 
esting, not merely because he subsequently became independent India's 
first prime minister, but because his outlook dominated and molded the 
thought of so many others of his generation. As with Tagore, Gandhi, 
and other men of national stature, however, Nehru must be studied 
against the family and regional background from which he emerged. 


Hindustan: Nehru 

Hindustan — the Persian name for "the land of Cthe people of) the 
river,’’ or "the land of the Hindus” has sometimes been used to denote 
the whole of India, at other times the whole of northern India. Its more 
limited meaning, traditionally used by inhabitants of Bengal, Bombay, and 
sometimes of the Punjab, refers to the vast and fertile plain bounded by 
the Himalayas on the north and watered by the upper Ganges and Jumna 
rivers.®* Situated in the heartland of the subcontinent, Hindustan proper 
is dotted with cities and monuments cherished by both Hindus Csuch as 
the pilgrimage cities of Benares, Mathura, and Allahabad), and Muslims 
(such as the former Muslim capitals at Agra, Delhi, and Lucknow). By 
the time the British conquered most of it in the early nineteenth century, 
six centuries of Muslim rule over Hindustan had produced a blending of 
Flindu and Islamic cultures and a distinctive lingua franca, known as 
Hindustani, incorporating words drawn from both the Sanskrit and the 
Persian-Arabic vocabularies. 

The history of the Nehru family illustrates the extent of this Hindu- 
Islamic synthesis in Hindustan, as well as its fragility under the impact of 
modern Western ideas and institutions. The Nehrus were Brahmans, 
originally from Kashmir, which since the Muslim conquest in the thir¬ 
teenth century has been predominantly Muslim. In about 1716 a member 
of the family, famous for his Sanskrit and Persian learning, was invited to 
settle at Delhi by the Mughal Emperor Farukhsiyar. Despite the chaos 
into which Hindustan was plunged by the wars and invasions of the eight¬ 
eenth century, the Nehrus kept up their tradition of learning, and when 
the new masters 6f the land arrived in the first decade of the nineteenth 
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century they chose a Nehru, Jawaharlal’s great-grandfather, to be their 
legal adviser at the court of their puppet, the powerless Emperor Shah 
Alam, now demoted to the rank of King of Delhi. Their knowledge of 
both Persian and English served the Nehrus well: the 1857 mutinies and 
civil uprising (which centered in Hindustan and hardly affected Bengal, 
Madras, or Bombay) wiped out their Delhi home, but they soon found 
legal work at Agra and other North Indian cities where their facility in 
English was a rare and valuable commodity.®® 

JawaharlaFs father Motilal was first taught Persian and Arabic, then 
studied in English at a British-run high school and at Muir College in 
Allahabad, the capital of the province at the time. Jawaharlal’s education, 
however, both under British private tutors at home and during seven years 
in England from 1905 to 1912, was almost entirely in English, a fact 
characteristic of the new Hindu-British synthesis that emerged in late- 
nineteenth-century Hindustan to replace the earlier Hindu-Muslim one. 
Unlike the British-Hindu symbiosis already well-established in Bengal, 
the cultural synthesis represented by the Nehru family was entirely sec¬ 
ular. So, naturally, was the form of nationalism which they embraced and 
propagated as leaders in the Indian National Congress, of which Motilal 
was elected president in 1919 and 1928, and Jawaharlal in 1929, 1936, 
and 1937. Both father and son accepted the program of nonviolent non¬ 
cooperation put forward by Gandhi in 1920, not because they agreed with 
its religious basis but because it offered a practical way to oppose and 
embarrass the government. Motilal's views were closest to those of C. R. 
Das, with whom he worked closely until Das’s death in 1925. Jawaharlal 
felt on the one hand an emotional attachment to Gandhi, whom he called 
Bapu (father), and on the other, an intellectual tie with such leftist intel¬ 
lectuals as M. N. Roy, whom he met during his brief visit to Moscow 
in 1927 on the tenth anniversary of the Bolshevik Revolution. As time 
went on, he was increasingly attracted to Tagore as well, and particularly 
to his attempts to bring India into touch with all corners of the globe.®^ 
Looking back on the entire sweep of Jawaharlal Nehru’s remarkable 
career — first as general secretary of the Congress in the 1920’s under his 
father’s tutelage, then as Gandhi’s understudy and heir apparent in the 
1930’s and early 1940’s, and finally as prime minister of independent India 
from 1947 to 1964 — we see the centrality of international affairs in his 
thinking, often overshadowing his concern for the internal affairs of his 
country. He sought repeatedly to see India’s problems ih world terms — 
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reflecting perhaps the global preoccupations of the British upper class 
among whom he spent his formative years at Harrow, Trinity College, 
Cambridge, and the Inns of Court in London during seven years of 
heightening world tension just before World War I. 

“Among the hooks that influenced me politically at Cambridge,” Nehru 
noted in his Autohiography, “was Meredith Townsend^s Asia and Eu¬ 
rope” This collection of articles written in the last quarter of the nine¬ 
teenth century abounded in such cliches as “the Asiatic mind” and in vast 
generalizations about “the East.” Townsend was no more religious than 
Nehru; the Asiatic unity he posited was not of the cultural or spiritual 
type posited by Edwin Arnold, Keshub Chunder Sen, Okakura, or Ta¬ 
gore, but was essentially a bundle of political, racial, and creedal antip¬ 
athies to the White European and to his own Christian civilization. 
Europe could never conquer or permanendy rule Asia, Townsend argued, 
because of their “inherent differences.” The resurgence of Asia, he pre¬ 
dicted after the Japanese victories over the Czarist Empire, would be mili¬ 
tary and political, culminating in the expulsion of European rule from all 
parts of the continent. The young student from India must have relished 
one sentence in particular in Townsend’s preface to the third edition of 
his influential book: “No one who has ever studied the question doubts 
that as there is a comity of Europe, so there is a comity of Asia, a disposi¬ 
tion to believe that Asia belongs of right to the Asiatics, and that any event 
which brings that right nearer to realisation is to all Asiatics a pleasurable 
one.” 

Nehru's lifelong pursuit of political ties with other Asian countries, and 
particularly with China, so closely parallels Tagore's pursuit of cultural 
contacts as to seem a secular and political extension of the Bengali poet's 
hope for the revival of Eastern civilization. Nehru first met with Chinese 
political leaders at the International Congress against Imperialism organ¬ 
ized by Comintern leaders at Brussels in 1927. He was much feted as die 
head of the Indian delegation, and joined with the Chinese delegadon in 
drafting and presenting a resolution recalling the ancient cultural ties 
between their two countries and urging a coordinated Sino-Indian strug¬ 
gle against British imperialism.®® 

Conversations with Tagore in the 1930's helped to deepen Nehru's 
attachment to the cause of Sino-lndian friendship. Nehru visited Santini- 
ketan twice in the 1920's, and in 1934 decided to send his daughter 
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Indira there for her secondary school education, liking especially Tagore’s 
freedom from the influence of orthodox British-directed education in 
India. When Tagore inaugurated his Hall of Chinese Studies (Cheena 
Bhavan) in 1937, Nehru promised to come but fell ill, and his daughter 
read out for him his message of warm support for the project.®^ Indira 
Nehru (now Indira Gandhi) did well under Tagore’s guidance, went on 
to Oxford University, and eventually became India’s first woman prime 
minister. 

Nehru followed in the footsteps of Tagore — and M. N. Roy — by 
visiting China in the summer of 1939. Tagore had voyaged by sea, Roy 
by land, and Nehru flew. l ike his predecessors, he went with a mission. 
Tlie Indian National Congress had strongly supported the Government 
of China in its struggle to stave off Japan’s attempted conquest. In 1938 
it sent a medical unit to help the Chinese troops; Nehru’s visit was a 
second demonstration of solidarity, and took place in response to the 
invitation of the Kuomintang government. Before leaving Calcutta for 
the flight to Chungking, China’s wartime capital, Nehru called on 
Tagore, and the aged poet, now seventy-eight, gave the dashing Congress 
leader “his warm benedictions.’’ ®® 

Nehru’s moods as he set out for China — his romantic nostalgia, his 
desire to elude the troubles of the present (his rival for Congress leader¬ 
ship, Bengal’s militant Subhas Bose, had just been defeated in a tense 
showdown with Gandhi), and even his hesitation on the eve of his 
departure — call to mind the similar emotions which had stirred Tagore 
on the eve of his trip to China fifteen years earlier. “I chose to go,” Nehru 
wrote after his two-week visit, 

because, while I hesitated, loving and comradely hands beckoned to me 
from China and distant memories of ages past urged me to go. The long 
perspective of history rose up before me, the agonies and triumphs of 
India and China, and the troubles of today “folded their tents like the 
Arabs and as silently stole away." The present will pass and merge into 
the future, and India will remain and China,will remain, and the tvi'o 
will work together for their own good and the good of the world.®* 

When Tagore died in 1941 at the age of eighty, and Nehru wrote from 
his prison cell a tribute to his memory, once again the idea of China 
came to his mind: 
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I have met many big people in various parts of the world. But 1 have 
no doubt in my mind the two biggest . . . have been Gandhi and 
Tagore. 

It amazes me that India in spite of her present condition Cor is it 
because of itr*) should produce these two mighty men in the course of 
one generation. And that also convinces me of the deep vitality of India 
and I am filled with hope, and the petty troubles and conflicts of the day 
seem very trivial and unimportant before this astonishing fact — the con¬ 
tinuity of the idea that is India from long ages past to the present day. 
China affects me in the same way. India and China: how can they 
perish? 

As the prospect of India’s independence grew closer, Nehru, already 
recognized as the Indian National Congress’s spokesman on foreign af¬ 
fairs, articulated his plans for building a bloc of Asian nations. “We 
should like to be closely associated in a federation with our neighbors,” 
he wrote in August 1940, “ — China, Burma, Ceylon, Afghanistan, 
Persia. We are prepared to take risks and face dangers. We do not want 
the so-called protection of the British Army or Navy. We shall shift for 
ourselves.” In March 1947, witli independence and partition only five 
months away, Nehru convened at Delhi the Asian Relations Conference. 
His inaugural address to the assembled delegates, written and read in an 
English more idiomatic than Tagore’s, resounded with the idea of Asia’s 
unity and greatness. “Asia, after a long period of quiescence, has sud¬ 
denly become important again in world affairs,” he began. Lauding “this 
dynamic Asia,” “this mighty continent,” Nehru noted India’s special 
claim to link its varied cultures together: 


Apart from the fact that India herself is emerging into freedom and 
independence, she is the natural centre and focal point of the many 
forces at work in Asia. Geography is a compelling factor, and geographi¬ 
cally she is so situated as to be the meeting-point of Western and 
Northern and Eastern and South-East Asia. Because of this, the history 
of India is,a long history of her relations with the other countries of 
Asia. Streams of culture have come into India from the West and the 
East and been absorbed in India. ... At the same time, streams of 
culture have flowed from India to distant parts of Asia. If you would 
know India you have to go to Afghanistan and Western Asia, to Central 
Asia, to China and Japan and to the countries of South-East Asia. There 
you will find magnificent evidence of the vitality of India’s culture 
which spread Otit and influenced vast numbers of people. 
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We almost seem to hear Tagore himself in Nehru's concluding evoca¬ 
tion of the ideal of resurgent and united Asia giving peace to a troubled 
world: "In this atomic age Asia will have to function effectively in the 
maintenance of peace. Indeed, there can be no peace unless Asia plays 
her part. . . . The whole spirit and outlook of Asia are peaceful, and 
the emergence of Asia in world affairs will be a powerful influence for 
world peace.” 

This is not the place to recount the rise and fall of Nehru's hope for 
an India-centered comity of Asian nations. The key to its success would 
have to be the friendship and cooperation of India's two closest and most 
powerful neighbors, China and Pakistan. When Nehru died in May 
1964, after seventeen years as prime minister and minister of external 
affairs, these two powers were joined in an entente against India, and 
Nehru’s Asia policy lay in ruins. 

Why independent India and Pakistan should have been on such bad 
terms since their creation in 1947 is a question inextricably connected 
with the whole tangled story of Hindu-Muslim politics in the decades be¬ 
fore independence. Although this extraordinarily complex history can be 
analyzed from a number of viewpoints, the one most relevant here is the 
intellectual aspect, particularly the ideas about India, the East, and the 
West held by twentieth-century Hindu and Muslim intellectuals. Of 
these images in the minds of Hindu intellectuals of diverse regional back¬ 
grounds, and of diverse persuasions, both religious and secular, enough 
has now been said. The views of those Indian Muslim intellectuals who 
demanded, successfully, a partition of the subcontinent into Hindu and 
Muslim majority areas were most effectively expressed by their ideological 
hero. Sir Muhammad Iqbal of the Punjab. 


Punjab: Iqbal 

The historical, social, and educational situation of the Muslims of 
India was in many ways typified by their situation in the rich agricultural 
province in northwest India known as the Punjab C**five waters”: the 
five rivers that flow across it before merging into the Indus). Historically, 
the Punjab was the second region of South Asia to come under Muslim 
rule (after Sind, at the mouth of the Indus, was conquered in the eighth 
century). From the eleventh century to the eighteenth, Muslims domi- 
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nated the political and cultural life of the province and came by con¬ 
versions and natural increase to form half of its total population. The 
Punjab suffered greatly from the civil wars and the Afghan and Persian 
invasions which followed the collapse of the Mughal Empire, but by the 
opening of the nineteenth century the rising Sikh power had restored 
such unity to the province that in 1809 the British concluded with its 
ruler a treaty of perpetual friendship. Forty years later, after two hard- 
fought wars, the British took the Punjab from the Sikhs and set about 
modernizing its administration and economy. 

The Muslims, in the Punjab as elsewhere, benefited less by the spread 
of the new economic and educational system that accompanied British 
rule than did the more commercially minded Hindus and Sikhs. Whether 
this was due to Qur anic injunctions against usury, to resentment against 
the British usurpers of their historic role as rulers of the country, to fear 
that English education, especially in schools and colleges managed by 
Christian missionaries, would diminish their sons' attachment to Islam, 
or to other causes — are questions historians have yet to answer defini¬ 
tively. The fact remains that in the Punjab as in Bengal the Muslim 
community in the 1920's constituted the majority of the population but 
were far behind the minority in the crucial realm of education. At a 
time when the national average for literacy stood at 7.1 percent, only 2 
percent of Punjab's 11,400,000 Muslims could read or write, as against 
6.5 percent of its 6,600,000 Hindus and 5.9 percent of its 2,300,000 
Sikhs.^®* 

The Indian Muslims' “awakening," or “renaissance,” when it finally 
began in tlie last quarter of the nineteenth century, was motivated posi¬ 
tively by the attractiveness of modern Western civilization and negatively 
by awareness that the larger Hindu community, outnumbering the 
Muslims three to one, had already moved well ahead of them in creating 
the intellectual and economic sinews of what could become political 
power when British rule eventually came to an end. The cradle of 
Islamic modernism in India was Hindustan, where Muslim cultural 
dominance lasted well into the nineteenth century. Some fifty years after 
Rammohun Roy in Bengal began his reform of Hindu ethics and re¬ 
vitalization of Hindu religious thought, Sayyid Ahmad Khan in Hin¬ 
dustan launched a similar movement among India’s Muslims. His chief 
instrument was the Muhammadan Anglo-Oriental College, founded at 
Aligarh with British encouragement in 1875, where both modern and 
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secular learning and Islamic studies were provided for. Within two 
decades the influence of the Aligarh movement began to affect the in¬ 
tellectual life of Punjabis educated Muslims, most significantly a young 
man named Muhammad Iqbal. 

Iqbal, the foremost poet and philosopher of the Islamic revival in 
India, was like Jawaharlal Nehru a Kashmiri Brahman by descent. At 
about the same time the Nehrus left Kashmir for Delhi, Iqbal’s paternal 
ancestors were converted to Islam by a Muslim saint and emigrated to 
Sialkot in the Punjab. Here Iqbal was born in 1876 of devoudy reli¬ 
gious parents, and here he attended a Christian mission school and 
college, studying both English and Arabic. A wider world opened to 
him in 1895 when he went to Lahore to study, and later teach, Arabic 
and philosophy. His favorite professor at Government College was the 
English orientalist Thomas Arnold, who had previously taught for ten 
years at Aligarh and was an authority on Indian Islam. Arnold en¬ 
couraged his brilliant pupil to pursue both his poetic and philosophical 
interests, and helped him to go to Cambridge for further study in philos¬ 
ophy.*®® Iqbal spent two years at Cambridge and several months in 
Germany, where he received a doctorate for his thesis on The Develop¬ 
ment of Metaphysics in Persia. The idealist psychology of his teachers 
James Ward and John McTaggart, and the writings of Hegel, Goethe, 
Nietzsche, Bergson, and Wordsworth stimulated Iqbal to reinterpret his 
Islamic heritage in a new spirit. CNietzsche’s attack on the Hellenized 
Christian tradition particularly appealed to him.) European post-Chris¬ 
tian thought seems to have had a similar effect on Iqbal as on such 
modem Hindu thinkers as Radhakrishnan (also Christian-missionary 
educated); yet the direction in which he allowed this influence to move 
him was toward the roots of the Seniitic rather than of the Aryan religious 
tradition. To recapture and revitalize the pristine spirit of Arabian Islam 
he rejected the Hellenic, Persian, and Indian elements superadded to it 
in medieval times as vigorously as Rammohun Roy had rejected medieval 
Hindu influences in his effort to return to the spirit of the Upanishads. 

The Hindu thinker with whom Iqbal deserves the closest comparison 
is his equally great contemporary, Tagore. Both were poets of the first 
rank who also wrote and lectured on religious and political philosophy. 
Both were deeply concerned with identifying and revitalizing the essential 
core of the cultural heritages for which they acted as reinterpreters and 
spokesmen. Each believed in the possibility of a fmirful synthesis be- 
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tween Indian and modern European ideas, and each opposed both the 
xenophobic anti-Westernism and the superficial Westernization mani¬ 
fested by many of their countrymen and coreligionists. Tagore’s poems 
were sung by all Bengali-speakers, whether Hindu or Muslim; Iqbal’s 
verses were recited by Urdu- and Persian-speakers of both religions 
CMotilal Nehru loved to quote his incisive couplets). Today one is offi¬ 
cially recognized as the national poet of Pakistan; the other has unoffi¬ 
cially the equivalent status in India (and, to a degree, in East Pakistan). 
Parallels between their careers extended even to the recognition they 
earned abroad: Tagore was knighted in 1915, Iqbal in 1922. Iqbal wrote 
in Persian to reach a wider audience outside India; Tagore translated his 
poems into English for this same purpose. 

Quite apart from these similarities in the form or structure of their 
careers, there is a close resemblance in the content of Tagore’s and 
Iqbal’s images of the West and its civilization. For Iqbal, as for Tagore, 
soulless materialism had corrupted Europe and rendered it unworthy: 

I tasted wine from the tavern of the West; 

Upon my life, I bought a headache.^®® 

In an image remarkably similar to that in Tagore's 1900 “Sunset of the 
Century,” Iqbal wrote of World War I: “That is not the rosy dawn of 
a new age on the horizon of the West, but a torrent of blood.” Like 
Tagore, he criticized the shortcomings of both West and East: 

Love is dead in the West, because thought has become irreligious. 

Reason is enslaved in the East due to incoherent ideas.’®® 

Again like Tagore, Iqbal sought a synthesis of the best qualities of East 
and West: 

Westerners base their lives on practical intelligence, 

Easterners find the mystery of creation in love. 

But shrewdness needs love’s power. 

And love needs shrewdness to give it firm foundations. 

When love and acumen w’ork as one, 

They create the design for a new and better world.’®® 

When Iqbal turned his gaze on India and Asia, however, he saw a 
picture quite different from Tagore’s. For the Urdu and Persian poet of 
Lahore, the Muslim contribution to Indian and to Asian civilization 
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loomed much larger than it did for the Bengali poet of Calcutta and 
Santiniketan. Before his sojourn in Europe, Iqbal had written poems 
exalting the comradeship of Hindus and Muslims in a united Indian 
nation, but after his return, and increasingly in the years after World 
War I when pan-Islamic sentiments captured the imagination of Indian 
Muslims, he wrote in this vein: 

Our essence is not bound to any place; 

The vigor of our wine is not contained 
In any bowl; Chinese and Indian 
Alike the shard that constitutes our jar, 

Turkish and Syrian alike the clay 
Forming our b^y; neither is our heart 

Of India, or Syria, or Rum [the Eastern Roman or Ottoman empires] 
Nor any fatherland do we profess 
Except Islam.^^® 

One of his finest books of Persian verse, completed in 1922, bore the 
title Payam-i mashriq (The message of the East), but the message he 
propounded was that of a revitalized Islam giving its blessings to a tired 
West. 

Iqbal’s progression from the revitalization of his own heritage to a re¬ 
vitalized Asia was as natural as Tagore’s; the results of these two extrap¬ 
olations were of course radically different, because each derived from a 
different root. As early as 1909 Iqbal had declared; “The history of the 
Islamic people proves the secret truth — That thou [Muslim] art the 
guardian of the nations of Asia.” By 1930, speaking as president of the 
All-India Muslim League, he still urged his coreligionists to take the 
lead in solving Asia’s problems, but told them they must first achieve: 

complete organization and unity of will and purpose in the Muslim 
community, both in your own interest as a community, and in the inter¬ 
est of India as a whole. The political bondage of India has been and is 
a source of infinite misery to the whole of Asia. It has suppressed the 
spirit of the East and wholly deprived her of* that joy of self-expression 
which once made her the creator of a great and glorious culture. We 
have a duty towards India where we are destined to live and die. [And] 
we have a duty towards Asia, especially Muslim Asia.'^* 

The unity of India’s Muslims should produce a united nationalist move¬ 
ment, Iqbal argued, but if the Hindu majority would not concede certain 
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safeguards to the Muslim minority, "our community may be called upon 
to adopt an independent line of action." This line of action, he suggested, 
would lead to "the formation of a consolidated North-West Indian Mus¬ 
lim State” in almost exactly the territory which seventeen years later 
became West Pakistan.^^® That the formation of a separate Muslim state 
would involve the bifurcation of the Punjab itself and the worst massacres 
in India's modern history did not enter into the poet-philosopher’s vision 
of the future of his province. 

Iqbal has exerted a remarkable influence on the thought of South 
Asia's Muslim intellectuals, not merely because of his occasional forays 
into the political sphere, and not alone because of his literary achieve¬ 
ments, but because he performed to the satisfaction of many educated 
Muslims the task of reinterpreting and revitalizing their religious heritage 
in the light of modern Western thought — essentially the same task of 
cultural modernization which Tagore performed for Hindu religious 
philosophy and Gandhi for Hindu and Jain ethics. His contribution was 
all the more impressive for the disciplined and scholarly thought he 
brought to bear on religious problems, and it is significant that he was the 
only widely known thinker of modern South Asia to have undertaken 
graduate work in philosophy in Europe — not only in England but in 
Germany as well. In fact, India has produced no other thinker of com¬ 
parable originality and influence who wrestled with eighteenth- and nine¬ 
teenth-century German thought as Iqbal did. His closest counterpart 
elsewhere in Asia in this respect would be Nishida Kitaro, founder of 
the Kyoto school of Japanese philosophy. While Nishida concentrated on 
reinterpreting Buddhist ideas in the light of Western thought, Iqbal’s 
attention was focused on Islam and on its confrontation with the modern 
West. 

This preoccupation led Iqbal in the 1920's to write and deliver six 
lectures on The Reconstruction of Religious Thought in Islam. In this, 
his most complete and audacious statement of his religious philosophy, 
Iqbal confessed: "During the last five hundred years religious thought in 
Islam has been practically stationary. There was a time” — a phrase 
Tagore also liked to use, but with the time in mind when Buddhist India 
influenced East and Southeast Asia — "when European thought received 
inspiration from the world of Islam. The most remarkable phenomenon 
of modern history, however, is the enormous rapidity with which the 
world of Islam id spiritually moving towards the West. There is nothing 
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wrong with this movement,” Iqbal continued somewhat defensively, “for 
European culture, on its intellectual side, is only a further development 
of some of the most important phases of the culture of Islam.” Again he 
recalls Tagore when he cautions: “Our only fear is that the dazzling ex¬ 
terior of European culture may arrest our movement and we may fail to 
reach the true inwardness of that culture.” Not Westernization but 
modernization is our goal, he might have said with his Chinese con¬ 
temporary Hu Shih; but he remained as unable as Hu was to deny the 
value of his classical heritage. Iqbal s paramount concern, it appears, was 
not to reach “the true inwardness” of Europe's culture, but, “to examine, 
in an independent spirit, what Europe has thought and how far the 
conclusions reached by her can help us in the revision and, if necessary, 
reconstruction of theological thought in Islam.” 

It should not be surprising to learn that Iqbal made no published com¬ 
ment on Tagore's “message of the East” or on any of Tagore's ideas; for 
these two poet-philosophers, even though they seemed to see the same 
West, were inspired by radically different Easts — one Islamic, the other 
Hindu-Buddhist.^^® This divergence in outlook was accentuated by the 
physical distance between their two provinces, which had differed greatly 
in their political and cultural development. Bengal and the Punjab, lying 
a thousand miles apart at either end of the Indo-Gangetic plain, were 
respectively the first and the last major regions of the subcontinent to 
come under the sway of British power and modern Western civilization. 
Tagore first saw the Punjab when he was a boy of twelve, traveling with 
his father. In the i88o’s, when he dreamed of hiking all the way from 
Calcutta to the Northwest Frontier, the Punjab was still a Idnd of 
frontier region, a land of opportunity for the Bengali professional men 
and civil servants whom Kipling was about to characterize in Kim. Not 
until i935> after many travels within India and abroad, did Tagore 
return to the Punjab. In keeping with his ideal of harmonizing India's 
diverse regional and religious traditions, during his two-week visit to 
Lahore he called on Iqbal. The fact that it was the Bengali who came 
to see the Punjabi rather than the other way around Cfor Iqbal never 
visited Bengal) is symptomatic of their attitudes toward the unity of 
India's provinces.'^* On hearing of the Urdu poet's death in 1938, Tagore 
sent a generous message of appreciation: “The death of Sir Muhammad 
Iqbal creates a void in our literature that, like a mortal wound, will take 
a very long time to heal. India, whose place to-day in ■’the world is too 
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narrow, can ill afford to miss a poet whose poetry had such universal 
value.” 

Iqbal’s indifiEerence to Tagore’s message seems to have been typical of 
Muslim attitudes throughout India. The one Muslim writer in English 
who did comment on Tagore’s concept of Eastern spiritual civilization 
did so skeptically, seeing it as a threat to the cause of Hindu-Muslim 
unity in India. Abdullah Yusuf Ali, educated at Bombay University, St. 
John’s College, Cambridge, and Lincolns Inn, London, had retired in 
1914 after nineteen years in the dlite Indian Civil Service. He had 
written a number of books on Islamic and on medieval and modern 
Indian history by 1929, when he addressed the Royal Asiatic Society in 
London on “The Religion of Rabindranath Tagore.” Very sympathetic to 
Tagore’s religious outlook, Yusuf Ali nevertheless criticized the poet for 
encouraging that “class of mind, which dreams in ancient terms of the 
East, imagines that a spiritual oudook is the monopoly of a certain section 
of the East, and cannot conceive of spirituality as anything but foreign 
to the thought and mind of the ‘materialistic West.’ ” Such an attitude, 
he warned, “is a barrier to a development of that universality which 
should bring the better minds of all nations together.” 

Turning to the national scene, Yusuf Ali pointed to the dangerous and 
widening rift between India’s two largest religious communities, evi¬ 
denced in the increasing number and intensity of Hindu-Muslim riots 
during the 1920’s. Tagore's abstract religious ideas, he implied, were not 
helping to solve this critical problem: 

In India we have yet to work out a synthesis of the spiritual ideals of 
Muslims and Hindus, especially in their practical bearings on [the] 
everyday life of the people. That is our first need. Until we have created 
an understanding — a solid understanding that will endure and is based 
on the inner dictates of our own hearts — we cannot face the rest of the 
world without our claims being at once put out of court.*^® 

These views were probably very close to those of the most respected 
secularist among the political leaders of India’s Muslims, Muhammad Ali 
Jinnah. Like Yusuf Ali, Jinnah came from the Bombay Presidency, where 
Muslims were in the minority. Like Gandhi he came from a Kathiawadi 
family and studied law at the Inns of Court in London. Unlike Gandhi, 
Jinnah succeeded in the practice of law in Bombay City and kept his 
personal religious views to himself. And unlike either Gandhi, Tagore, 
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or Iqbal, he had nothing to say about the spirituality of the East, how¬ 
ever conceived. This did not mean he took no interest in India’s rela¬ 
tions with other parts of Asia, only that he saw these relations as problems 
of practical politics, not to be confused with sentimental or religious ties, 
whether to East, Southeast, or Southwest Asia. 


Indian Atfitudes toward China 

India’s two great internationalists of Hindu birth, Tagore and Nehru, 
looked to China in the 1920’s and 1930’s with genuine hope for closer 
ties, both cultural and political. Gandhi and Jinnah, on the other hand, 
being very practical politicians, paid almost no attention to China, and 
even when Chiang Kai-shek visited India in 1942, had conversations 
with him about India’s political future, not China’s. The internationalist 
Muslim Iqbal, however, took interest in the fact that China had a small 
Muslim population in its western provinces. On the rare occasions when 
he mentions China in his poetry, it is always this Muslim minority he 
has in mind: 

We who know not the bonds of country 

Resemble sight, which is one though it be the light of two eyes. 

We belong to the Hijaz [Arabia] and China and Persia, 

Yet we are the dew of one smiling dawn. 

We are all under the spell of the eye of the cupbearer from Mecca. 

The historical relations between India and China thus appeared radically 
different to the Hindu poet Tagore and the Muslim poet Iqbal: the 
Muslim saw India and China linked by Islam, which bound them to a 
common center at Mecca, far to die west; the Hindu saw them linked by 
Buddhism, whose ancient homeland was India and whose heirs modern 
Hindus had begun to consider themselves. , 

For Indian intellectuals of whatever faith, however, China and Japan 
in the 1920’s seemed as remote as the planet Mars today, and Tagore’s 
voyages of discovery were hailed by many as great events inaugurating a 
new era of friendly relations. Some Muslims apart, Indians’ images of 
China, as we have already seen evidenced in the comments of the Cal¬ 
cutta daily press, were very much the product of Tagores own mind, his 
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experiences, and his writings. He, after all, had been there, had gone as 
India’s representative, had delivered India’s message, and had come back 
with a rather optimistic report of his reception. Speaking to reporters on 
his return from China, Tagore had said: ''Both the Chinese and the 
Japanese acknowledge that my visit was made at a very opportune 
time. . . . They were both very responsive.” 

From this and other reports from members of the poet’s party of their 
friendly reception in China the image of a great and spiritual nation to 
the northeast, almost another India, diffused itself throughout the Indian 
intelligentsia. In the southern city of Bangalore, the Treasure Chest, an 
English-language monthly for young people, commented enthusiastically: 

Tagore journeyed on a unique ministry of friendship to China. As his 
audiences in one city after another listened to him, they forgot that he 
was an Indian and they were Chinese. They remembered only that they 
had the same moral idealisms, the same spiritual hungers. And they felt 
an instinctive response to his challenge to keep, at all costs, their ancient 
spiritual culture.**^ 

In western India the most popular and influential nationalist daily, die 
Bombay Chronicle, exuded an equal confidence in China’s “spirituality,” 
and in Japan’s as well: 

The shock of post-war disillusionment has reacted with as much force 
on the heart of die Chinese and Japanese nations as it has on the heart 
of the Indian nation — and with almost exactly the same result, namely, 
the resurgence of the hidden bed of spiritual consciousness on which the 
life of each of these nations had been flowing all these centuries. Dr. 
Tagore has found in China and Japan the same response to the call of 
the Spirit that India has been giving since her new spiritual birth.^*^ 

Significantly, the editor of the Bombay Chronicle at this time was both 
an Englishman and a convert to Islam, Marmaduke Pickthall. We have 
seen how European intellectuals looked to India, Japan, and China for 
the spiritual satisfactions they could no longer find in their Greco-Roman 
and Judeo-Christian heritages, and encouraged Asian intellectuals to 
preserve and to make known to the Western world the cultural and re¬ 
ligious achievements of their ancestors. Marmaduke Pickthall in Bombay, 
like Annie Besant, George Arundale, and James and Margaret Cousins 
(the Theosophical Society leaders) in Madras, Mme. Paul Richard (“The 
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Mother" of Aurobindo's religious community) in Pondicherry, and ex¬ 
judge John Woodroffe Qslti exponent of Shakta Hinduism) in Calcutta, 
carried on this tradition in the 1920*$, making common cause with India’s 
intellectuals in defending and propagating Indian ideas and ideals.^^ 
The Englishman closest to Tagore after Pearson’s death in 1923 and 
Elmhirst’s return to England in 1924 was C. F. Andrews. His account of 
the poet's China tour (which made it seem as if he had been there), 
like Pickthall’s, put it in the best possible light: 

In China his visit was at hist misinterpreted by one important section 
of the students. . . . Many of them had thrown aside,all belief in God, 
as antiquated and out of fashion. They believed in armed force, as the 
only successful weapon in the modem world. ... It was of deep inter¬ 
est to me personally to watch how the old sage, with his earnest face 
and gentle, fearless demeanour, won them over. . . . The fact that 
these young intellectuals have asked Mahatma Gandhi to come over, in 
succession to Tagore, shows that the poet's message has truly carried 
weight. For everyone in the East knows perfectly that on this central 
issue Tagore and Gandhi speak with the same voice, out of the heart of 
India.^®* 

If India’s intellectuals entertained a somewhat unrealistic picture of 
what was happening in the minds of their Chinese counterparts this was 
not only because of their nostalgia for the ancient period when Buddhist 
culture had linked their two countries, nor to the optimistic report Tagore 
gave them on his return, nor to the enthusiasm of Western converts for 
Indian spirituality. More fundamentally it was simply ignorance — of 
Chinese history, of current developments in China, but especially of the 
Chinese language — that permitted the romanticized view of India’s 
great neighbor to be so widely held in this period. Ignorance and wishful 
thinking often go hand in hand. Gandhi, for example, in 1928 quoted 
with approval a reported interview in which Ku Hung-ming denounced 
machine-made cloth, as Gandhi did, because it created unemployment. 
Gandhi identified Ku as "one of the most .prominent Chinese,” when 
in fact Ku was regarded in China at the time as an eccentric old man 
with reactionary ideas.^^® In Tagore’s case, his ignorance of the Chinese 
language led him to draw a false conclusion from the friendly way he 
had been received by English-speaking intellectuals in China, such as Hu 
Shih. Their personal warmth and courtesy did not at all mean that they 
agreed with his ideal of Eastern spiritual civilization. 
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At the deepest level of thought, even at a subconscious level for 
Tagore, sympathy with and an idealization of China and Japan welled up 
from the recurrent feelings of frustration and humiliation engendered 
in educated Indians by the continuing presence and power of their 
British rulers. Hence the fact that the presidents of the Indian National 
Congress in 1922, 1923, 1926, and 1927 called for the formation of a 
pan-Asian federation or league, and the fact that in 1928 the Congress 
voted to hold the first meeting of such a federation in India in 1930.^“® 
CThe meeting was not actually held until 1947, on the eve of inde¬ 
pendence.) Such proposals were exercises in futility as long as the British 
controlled the Government of India and could refuse to grant exit or 
entry to whomsoever they chose. In the absence of direct political contacts 
with China or Japan, Tagore’s lecture tours there provided a kind of 
substitute link on the symbolic level. By the same token, however, his 
rhetorical appeals to the cultural and spiritual unity of the East led many 
Indians — even the .secularists — to idealize China, somewhat as Euro¬ 
pean intellectuals had done a century and a half earlier. For Nehru, as 
for Voltaire, China’s distance lent enchantment. 


Summing Up 

What educated Indians were thinking about the civilizations of “the 
East” and “the West” between the two world wars is harder to glean 
from their writings than are the equivalent thoughts of their Japanese 
and Chinese contemporaries. If only an Okakura or a Hsii Chih-mo had 
won the Nobel Prize and come to India to lecture at leading universities 
on the need to revive Asia’s cultural unity, a number of Indian intel¬ 
lectuals might have reacted to this idea at the same time, providing future 
historians with the kind of published cross section of opinion that 
Tagore’s lectures evoked in East Asia. The very fact that it was an 
Indian who won the prize in the West and did the lecturing in other 
parts of Asia tells much about the Indian intellectual scene. Because 
he was an Indian, by far the most respected literary figure in his country, 
and because he lived and worked in India for eighty years, what Tagore 
did and said carried infinitely greater weight there than in any foreign 
country he might visit for a few weeks or months. 

Tagore’s theory of Eastern spiritual civilization, too, held a natural. 
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gravitational attraction for his educated countrymen because it had been 
born in India a century earlier out of the symbiotic relationship of 
Hindus and Europeans and was already widespread before he became 
its most eloquent exponent and overseas missionary. His masterful use of 
the English language, both abroad and within India, reflected and 
stimulated the continuing development of what by now had become a 
genuine synthesis of cultures. Indo-British civilization had created large, 
relatively modern port cities at Calcutta, Madras, Bombay, and Karachi, 
and had raised up there and in the interior several generations of English- 
speaking and Western-educated intellectuals and semi-intellectuals. It 
was this new class (new in some ways but drawn mainly from the high, 
traditionally literate, strata of the old society} that most admired Tagore 
and delighted in reading the English versions of his poems and essays. 
To members of this class, already partly deracinated by English-style 
education and urban surroundings, Tagore gave pride in a heritage they 
could call their own without disowning the modern Western culture they 
had absorbed so deeply. Consequently, both “Eastern spirituality” and 
“Western materialism” were theirs to enjoy, and the more they took of 
the latter, the more appreciative they tended to become of the generalized 
and undogmatic spirituality offered by their national poet. 

Men and women of Bengal felt doubly proud of Tagore, for they 
knew the real poet, Rabindranath, who sang to them in their own mother 
tongue. Much as they might criticize his highly independent social or 
political views when he was in their midst, when he went abroad as 
India's cultural ambassador to the world they could not hut take vicarious 
pleasure in his travels, his honors, and in the ideas he expressed on their 
behalf. Other Indians might look up to him as an ideal Indian, but 
Bengalis could love him as an incarnation of their province’s creative and 
artistic genius. And, as a people inhabiting the easternmost major province 
in India, with a considerable Mongoloid strain in their genetic inherit¬ 
ance, Bengalis were closest to the Chinese and Japanese both geograph¬ 
ically and racially. This gave them all the more reason to be grateful to 
Tagore for his efforts to link them with the easternmost lands of Asia. 

Though it appears that the bulk of the Indian intelligentsia supported 
him Cand ten out of the fifteen men quoted in this chapter approved of 
his Indo-Asian theory in one way or another), Tagore's advocates seem 
to have been more numerous in Bengal and in South India than else¬ 
where. It is probably not coincidental that all thrfee of the South 
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Indians who wrote so enthusiastically about his ideas were Brahmans. 
Madras Brahmans may have had special reasons for concurring so readily 
with the Bengali poet’s belief in India’s spiritual mission. His distrust of 
anti-British politics harmonized well with their attachment to the British- 
run administration in which they occupied the majority of the better-paid 
jobs. His articulation of Indian ideals as the basis for Asia’s unity and 
the world’s sanity seemed to accord well with their faith in a revitalized 
Hindu orthodoxy. And possibly the growing challenge to their social 
and political superiority from the rising non-Brahman castes predisposed 
some of them to respond favorably to Tagore in his role as champion of 
essentially Brahmanical religious ideas. Underlying all these attitudes was 
a conservative reluctance to abandon the Indo-British symbiosis that had 
operated successfully in the Madras Presidency since the 1750’s — a sym¬ 
biosis typified by Annie Besant’s residence at Madras as world president 
of the Theosophical Society, and her election in 1917 as annual president 
of the Indian National Congress. 

In Bengal, Madras, Bombay, the United Provinces, and the Punjab — 
in all five major provinces — by the middle 1920’s this modem tradition 
of Indo-Western synthesis was in retreat before the advance of a new 
wave of influences coming from Great Britain: the ideas and institutions 
of modem nationalism. In each province, foreign nationalist ideas and 
institutions were selectively received and combined with indigenous 
traditions, producing distinctive regional nationalisms in each case. Differ¬ 
ent varieties of Hinduism, when impregnated with the nationalist seed, 
gave birth to a kind of Vaishnava-based nationalism in C. R. Das of 
Bengal, a Shaiva-based nationalism in Sumbramania Bharati of the Tamil 
country, and a Jain-based nationalism in Gujarat’s Gandhi. Religion as 
the matrix for the shaping of nationalism in India also produced the 
diametrically opposed forms of pan-Hindu nationalism of Savarkar in 
Maharashtra and pan-Islamic nationalism of Iqbal in the Punjab. As the 
years passed, all these competing religious nationalisms combined or 
clashed, with Gandhi’s eclipsing both Das’s and Savarkar’s in the 1920’s 
and blending with the nonreligious nationalism of the Nehrus traditional 
to the Congress. The Congress coalition soon collided with the national¬ 
ism of the Muslim League, where a similar blending of Iqbal’s religious 
and Jinnah’s nonreligious Muslim nationalism took place in the 1930’s. 
The net result was the withdrawal of British rule in 1947 and the break¬ 
up of British India into two nation-states, India and Pakistan. 
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Tagore’s vision of a grand collaboration between the spiritual culture 
of the East and the material civilization of the West was pushed offstage 
by all these marchings and countermarchings, but Gandhi continued to 
lend it his blessings and Nehru tried to give it a secular political form 
after he became independent India’s first prime minister. These leaders, 
and others such as C. R. Das and his successor in Bengal politics, Subhas 
Chandra Bose, regretted Tagore’s aloofness from the nationalist move¬ 
ment in the 1920’s On the 1930’s he was to lend it greater support). But 
the fact remained that there was no real incompatibility between Tagore’s 
ideal of pan-Asian spiritual revival and the goals of the nationalists, for 
their political movement stood only to gain by an anti-Western cultural 
revival in all of Asia, especially if it would bring independent countries 
like Japan and China into some kind of alliance with India. 

Politics aside, an over-all conspectus of the Indian intellectual land¬ 
scape in the 1920’s shows Tagore, Roy, and Gandhi representing three 
distinct schools of thought among those of Hindu descent who had been 
most affected by contact with modern Western ideas, with Nehru occupy¬ 
ing an intermediate position within the triangle formed by these three. 
Tagore stood for the nineteenth-century Hindu-British symbiosis which 
originated in Bengal and either spread or else grew up independently in 
different regions as the result of similar conditions. This school accepted 
British political and commercial domination as beneficial to India, but 
asserted the superior value of Llpanishadic Hindu thought, to which 
Europeans themselves were paying homage. Out of this symbiosis, which 
appealed most naturally to Brahmans, with their traditional assumption 
of religious superiority over the warrior-administrator Kshatriya and the 
commercial Vaishya caste groupings, there emerged the theory of Eastern 
spiritual civilization complementing Western materialistic civilization. 
Not surprisingly, the most active proponent of this theory after Tagore 
himself was the Telugu Brahman, Sarvepalli Radhakrishnan. 

Gandhi represented and brought to its highest point a very different 
school of thought whose roots lay in the non-Brahman traditions of the 
region of India least affected by British political and commercial domina¬ 
tion: the princely states of Rajputana and Kathiawad where Kshatriya 
values held sway in the political sphere and Jain-Vaishnava values in the 
religious sphere. Gandhi’s political strivings conflicted with British power, 
both in South Africa and in India, and combined with his religious 
aspirations to produce the wholesale rejection of modem*Westem civiliza- 
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tion which Tagore so deplored. In place of Tagore’s ideal of a com¬ 
plementary balance between East and West, Gandhi proposed to expel 
the modem West and its civilization from India, and even to conquer it 
in its homeland by the worldwide triumph of Eastern spirituality. 

The third school, that of M. N. Roy, might be said to represent the 
advance in the twentieth century of a newer wave of modern Western 
influence on India, that of the antireligious and staunchly materialist 
tradition of continental European Communism. His school of thought 
rejected the spiritual bases of both Tagore's and Gandhi’s theories of 
Eastern civilization, and sought to achieve the triumph of that modern 
Western materialism which both Gandhi and Tagore so greatly feared. 

Nehru represents to an amazing degree the fusion of elements from 
these three modern schools of thought. He has accurately described him¬ 
self as “a queer mixture of East and West,” and this mixture was 
enhanced by the confluence of three streams of thought and culture in 
his family and in his native Hindustan: Brahman Hindu, Mughal Mus¬ 
lim, and modem British. Like his contemporary Roy, however, Nehru 
sloughed off the religious outlook on life that was so important to his 
elders, Gandhi and Tagore, and looked to the Soviet Union as a model 
for India’s secular and material progress. Yet he shared Gandhi’s passion 
for freedom and concern for the poor and Tagore’s internationalism and 
desire to preserve and combine the best in both Indian and Western 
traditions.'^® The fact that he occupied a central ground amid the Tagore, 
Gandhi, and Roy schools of thought (as the United Provinces occupy 
the heartland midway between Bengal on the east, Bombay on the south¬ 
west, and the Punjab on the northwest sides of the subcontinent) greatly 
aided Nehru’s rise to dominance over Indian politics by the middle dec¬ 
ades of the twentieth century. 

A fourth school of thought, represented by Iqbal, drew on the religious, 
cultural, and political traditions of Islam, and remained apart from, and 
latently hostile to, all three of these non-Muslim schools. The resurgence 
of Islam in modern India, so similar in form but so different in content 
from the resurgence of Hinduism which had preceded it by several 
decades, found in Iqbal a leader fully abreast of twentieth-century 
European (especially German) thought and able to reinterpret Islamic 
ideas in terms of the most modern philosophical idealism. Like Tagore, 
Iqbal wished to supply the world and the West with the spiritual vitality 
it seemed to lack,* but the ancient tradition he wished to revitalize for this 
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purpose was originally an Arabian rather tlian an Indian one, and the 
East of his historical imagination was the Muslim world rather than the 
Hindu-Buddhist world of Tagore. 

Even this selective survey of images of East and West in the minds of 
Indian intellectuals at about the time of Tagore’s East Asian missions 
reveals a range of viewpoints fully as diverse as those displayed by Japa¬ 
nese or Chinese intellectuals in this same period. Nevertheless, it is clear 
that Tagore’s theory of East and West, which his own travels helped 
greatly to popularize, was most widely accepted among English-speaking 
Hindus, especially those in the coastal provinces where the Hindu- 
British symbiosis had long been operative. In these same provinces, and 
in the north Indian heartland of Hindustan, more politically minded in¬ 
tellectuals like Das, Gandhi, and Nehru wished to use Tagore’s theory 
for nationalist purposes, but only the materialists Roy and Prakasam ex¬ 
plicitly rejected it and its underlying foundation, “Indian spirituality.” 
From the standpoint of a believing Punjab Muslim, however, whose ex¬ 
posure to modern European idealism had helped him to repudiate the 
Muslim-Hindu synthesis of Mughal times, the three main schools of 
thought that Hindus had taken up after themselves abandoning that 
medieval synthesis seemed alike inimitable to the resurgence of a re¬ 
vitalized Islam.^®® 
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Science ‘progresses, not Toy constructing syste‘ms, 
lout Toy finding fundamental explanations for par¬ 
ticular events. The correct explanation of the mi¬ 
nutest fact has limitless repercussions and it is pos¬ 
sible, as the Hindu saying has it, '*to show the 
infinite in a pea-hen's feather." 

— Sylvain L^vi 


Taken as a whole, the views expressed by India’s leading intellectuals 
in the 1920’s show a much stronger belief in “the East’’ than was evident 
among Japan’s intellectuals in 1916 or China's in 1924. Perhaps their 
pride in being Eastern was necessary to compensate India’s most educated 
men for the humiliation they felt living as subjects of a Western power. 
Great Britain. A general pattern might be posited for intellectuals in all 
Asian societies: the greater the threat from the West to their sense of 
cultural and political integrity, the greater their psychological need to 
hold on to an idealized conception of the East as a counterweight to 
Western power and influence. 

Nineteenth-century Russia provides some interesting parallels enabling 
us to broaden this hypothesis to embrace Eastern Europe as well. A 
century before the Bengali poet Tagore took his message to Japan and 
China, the Moscow philosopher Peter Chaadaev deplored the new school 
of Orientophiles in Russia who were saying: “Is the West, then, the 
homeland of knowledge and of all profound truths? That homeland, as 
everyone knows, is the Orient. . . . The old Orient is now in decline: 
well, are not we its natural heirs?” ^ Dostoevsky and Tolstoy also had 
moments of romanticizing Russia’s “eastemness,” and even the most 
ardent of the Westerners in the nineteenth-century Slavophile-Westemer 
controversy, Alexander Herzen (died 1873) turned away from the West 
even while living in it as an exile and looked “with faith and hope to our 
native East, inwardly rejoicing that I am a Russian.’’ ® 

Although contact with the West often generated defensive reactions 
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of this kind, it could also lead to admiration and assimilation of Western 
ways, even among those who vehemently rejected Western political or 
cultural domination. Many Asian scholars, writers, politicians, and re¬ 
ligious leaders recognized the advantages which might accrue to their 
societies by judiciously importing ideas and methods from the Western 
countries, llie pragmatist philosopher Tanaka Odo and the exponent of 
representative government Yoshino Sakuzo come first to mind among 
Japan's men of a Westernizing persuasion. Tanaka's Chinese counter¬ 
part, Hu Shih, and Hu's friend. Communist Party Secretary Ch'en 
Tu-hsiu, were outstanding among young China's Westemizers, as were 
M. N. Roy and Jawaharlal Nehru in India. 

A goodly number of Asian thinkers, however, took as their primary 
task the revitalization of ancient or medieval ideals which had somehow 
lost their earlier hold on the minds of their educated contemporaries. As 
Iqbal sought to infuse new life into Islam, so in their various ways 
Gandhi, Tagore, Aurobindo, and Radhakrishnan strove to revitalize 
Hinduism; Ku Hung-ming, Liang Sou-ming, and Chang Chun-mai 
worked to strengthen Confucian traditions; T’ai Hsii and Liang Ch'i- 
ch’ao, Buddhist traditions; Okakura and Noguchi, Japan's artistic heri¬ 
tage; and so on. All of these leaders were deeply concerned that the 
cultural achievements of their ancestors be not only preserved but prop¬ 
agated on a pan-Asian or even global scale. 

This process of revitalizing earlier cultural traditions has been a central 
feature in the most creative periods of every human society, most notably 
in the period of European history now termed the Renaissance because 
of the rebirth then of ancient Greek and Roman traditions. At times 
intellectuals in China and India have seized upon this parallel between 
their revitalizing work and the earlier European experience by describing 
their endeavors under such rubrics as “the Chinese Renaissance," "the 
Hindu Renaissance," or even in regional terms as in the case of "the 
Bengal Renaissance." * 

Analogies widi the Europe of the fourteenth to sixteenth centuries are 
valid up to a certain point, but the motivations and tasks of Asia's twen¬ 
tieth-century "Renaissance men” were more complex and urgent than 
those of their European predecessors. Instead of enjoying a long period of 
gradual change in their ideas, the fruit of leisurely reading in books from 
a dead civilization, Asian intellectuals were confronted with an array of 
pressures and stimuli emanating from a living and powerful foreign 
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civilization. Western military, political, and economic pressures were 
most intense in central, south, and southeast Asia, where Russia, Great 
Britain, France, die Netherlands, Portugal, Spain, and the United States 
established colonial governments. Even those societies which succeeded 
in maintaining their political independence — China, Japan, Thailand, 
and the Muslim countries of southwest Asia — faced serious threats to 
the integrity and continuity of their cultural traditions from the vitality 
and prestige of Western science, technology, and culture. The intensity 
of exogenous pressures, the pace of intellectual change, and the un¬ 
precedented variety of foreign stimuli to which they were exposed made 
the situation of Asia's intellectuals in the twentieth century considerably 
more trying than that of Europe's sixteenth-century thinkers. 

The first men in each Asian society to try to cope with this emergency 
situation by studying seriously the civilization of the intruding Eura- 
mericans — men such as Rammohun Roy C1772.^—1833) for Hindu 
India, King Mongkut (1804-1868) for Buddhist Siam, Sayyid Ahmad 
Khan (1817—1896) for Muslim India, Fukuzawa Yukichi (1835—1901) 
for Japan, and Yen Fu (1853-1921) for China — were relieved to dis¬ 
cover that this ‘Western" civilization was not a monolithic whole, but a 
collection of many separable strands. All these thinkers, for example, and 
most of their successors, rejected Christian ideas about the nature of God, 
but many of them admired the moral teachings of Jesus. Another great 
tradition developed in the W^est, the humanistic scholarship of Oriental¬ 
ists at European and American universities, had a very strong appeal for 
Asian scholars and was of great use to those concerned with revitalizing 
the cultural traditions of their ancestors. 

On a more personal level, Asian intellectuals were much encouraged 
by the Orientophilia of Western intellectuals who had become disillu¬ 
sioned with their own Judco-Christian or Greco-Roman cultural heritages. 
Such Western allies as Colebrooke, Muller, Fenollosa, Nivedita, Besant, 
the Richards, Rolland, Keyserling, and Andrews (to mention only the 
most notable) contributed not a little to the ^lan of the Asian revitalists' 
activities. Gandhi, for instance, appended to his 1909 manifesto against 
modern Western civilization as supporting evidence eight “Testimonies 
by Eminent Men," four of them British, two German, and two French, 
and twenty books by “Some Authorities," six of which were by Tolstoy, 
two by Ruskin, two by Thoreau, and only one by a fellow-Indian.* 

Quite often the most ardent revitalists were those who had spent the 
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greatest number of years abroad and felt the greatest need to resolve the 
tensions and contradictions betv^een the two cultures whose ideas they 
had absorbed. Gandhi had lived for three years in England and nearly 
twenty in South Africa; Aurobindo thirteen years in England; Ku Hung- 
ming thirteen years in Scotland and elsewhere in Europe; Chang Chiin- 
mai about ten years in Japan, Germany, and England; Noguchi a dozen 
years in the United States and England. Similarly, many of the West¬ 
erners who encouraged them spent the better part of their lives in India 
or Japan or China, and even those who never saw Asia were usually men 
and women at odds with their own culture and in search of more exotic 
traditions as alternatives or supplements to their own. Working together, 
in Tokyo, in Boston, in Peking, or Paris, but most often in Calcutta and 
London, these Orientophiles formed an international community, a 
largely English-speaking confederation of rebels against the Westerniza¬ 
tion of the globe. 

In their growing enthusiasm for the resurgence of Indian, Japanese, or 
Chinese cultural traditions, many members of this international fraternity 
were seized with the conviction that there existed a single entity they 
called Oriental, Eastern, or Asian civilization. Each Asian Orientophile, 
however, entertained a somewhat different notion of the essential features 
of this civilization, his image of the East consisting usually of an ex¬ 
panded version of those particular traditions he most wished to revitalize. 
Thus Okakura’s “ideals of the East" were mainly those he derived from 
his study of Japan’s artistic heritage Cwith its Chinese and Indian roots); 
T'ai Hsii’s Eastern civilization was one school of Mahayana Buddhism 
writ large; Iqbal’s was early Islamic civilization; Tagore’s was based on 
his interpretation of the Upanishads — and so on. 

All these conflicting theories seemed plausible as long as each Asian 
revitalist remained separate from the others and concentrated his at¬ 
tention on the contrast between his own version of Eastern (usually 
“spiritual") civilization and Western (usually “materialistic") civiliza¬ 
tion. But as scattered intellectuals grew increasingly vocal in proclaiming 
the universal validity of their reinterpreted cultural heritages, and as 
modern transportation and communication enabled them to enter into 
personal contact with one another and with their Western Orientalist 
and Orientophile allies, their mutually contradictory images of Eastern 
civilization began to collide. This unpleasant truth was first made ap¬ 
parent to Tagore as he attempted to rally to the support of his own 
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particular message first Japan’s intellectuals in 1916, then China’s in¬ 
tellectuals in 1924. Despite these rebuffs, in the remaining years of his 
life he appealed twice more to Japan’s revitalist intellectuals before finally 
recognizing the incompatibility of their views with his. 


Brahman and Samurai — The End of an Illusion 

Tagore was in Peking when he received and accepted an invitation to 
revisit Japan; during his three weeks there in June 1924, he repeated in 
lectures at Osaka, Tokyo, and Kyoto the message he had first delivered in 
1916. His visit happened to coincide with the tremendous wave of in¬ 
dignation which swept through Japan in reaction to the United States 
law banning any further Japanese immigration Calready restricted by a 
“gendemen’s agreement”).® Tagore joined in the protests, and told his 
audience at the University of Tokyo: 

Japan has now been severely insulted by another country. Not I alone, 
but all the people of India think that this is an insult to all Asian peo¬ 
ples. The materialistic civilization of the West, working hand in hand 
with its strong nationalism, has reached the height of unreasonableness. 
But the West will suffocate [from greed] after a short time, and will 
bow to the great and natural thought of the East.® 

Two days later Tagore was the guest of honor at one of the strangest 
occasions in die history of Indo-Japanese relations — a banquet given by 
Toyama Mitsuru and his associates, the leaders of the infamous Black 
Dragon, or Amur River, Society CKokuryukai), which had long used 
terrorism and assassinations to pressure cabinet ministers into expanding 
Japan’s sphere of control on the Asian mainland. All was sweetness and 
light at the meeting, according to the innocent reporter who described 
the encounter of India’s poet-sage with Japan’s patron saint of political 
murder: 

These two venerable men stood still in silence for a moment. Then 
Mr. Toyama bowed several times, after the Japanese manner of pro¬ 
found salutation, while the poet after the Hindu fashion held his hands 
joined together and kept his eyes closed all the while in prayer. 

It was the mating of the Grand Old Man of Japan with one from 
India and solemn silence fell on the assembled multitude, as though 
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they had been present at an act of worship. The two countries of the 
East seemed to be cemented together in the bond of love by that cere¬ 
mony.'^ 

In thanking his hosts for their welcome, Tagore reminded them that 
on his previous visit, eight years ago, “I was very anxious for your future, 
I was nervous at the wholesale external imitation and at the lack of 
spirituality. To-day, there is an enormous difference. You have progressed 
in the way of the spirit considerably since I last was here, and this gives 
me exceedingly great joy.” * Tagore was not necessarily thinking of the 
anti-American agitation at this point, although he did refer to it during 
this visit. His impression of Japan’s greater spirituality was probably 
based not on this agitation, but on the deeper change in Tokyo’s mood 
following the great earthquake and fire of September 1923 in which 
more than 130,000 people perished. This natural calamity, and the 
murder by the police of nine socialist and anarchist intellectuals during 
the ensuing period of martial law, helped to produce a shift toward 
“indigenous ethics” and “a more traditional line of thought,” ® which the 
American exclusion act only further encouraged. In any event, Tagore’s 
restatement of his message of pan-Asian spiritual revival gave an addi¬ 
tional fillip to the cause of those right-wing nationalists whose ultimate 
aims were the liberation of the Asian mainland from Western military, 
political, and cultural influence, and the establishment of what came to 
be called the Greater East Asian Co-prosperity Sphere.^® 

When Tagore met with Japan’s ultranationalist leaders again on his 
final visits to Japan in 1929 he was no longer so sure that what they 
meant by “spirituality” was what he meant. Stopping off at Tokyo in late 
March en route to an international conference on education at Van¬ 
couver, he made several statements to the press reiterating his favorite 
themes: 

I have come to Japan three times, and 1 have a warm feeling that the 
hopes of Asia will be fulfilled. This is why I feel that my love for Japan 
is deepening more and more. At the same’time, I sincerely hope that 
Japan will continue to develop the spiritual side of her life.“ 

Tbe Western world is losing much of its creative power. Japan has it 
still. It is a pity to find that the Japanese are doing so little to preserve 
their unique heritage and [are] following the Western model instead. 
What Japan should do to preserve her uniqueness is not allow it to be 
lost in the mire of Western civilization.** 
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After the Vancouver conference the Indian poet lost his passport and was 
rudely treated by the American consul to whom he applied for a visa. 
Deciding to cancel his various lecture engagements in the United States 
in protest against the treatment of Asians seeking entrance to that coun¬ 
try, he sailed for Japan on a Japanese freighter and spent a busy month 
in Tokyo from May 10 to June 9. 

Tagore's dramatic protest against American racial discrimination, fully 
reported in the Japanese press, made him more welcome than ever on his 
return to Tokyo, but he considered the incident closed and did not use it 
to buttress his theory of Asian unity. Instead he took the occasion to 
speak out against Japan’s imperialist policies on the Asian mainland, 
especially in her colony Korea. Some Korean students had come to see 
him soon after his arrival, and he was so disturbed by their reports of 
Japanese actions in their country'® that he devoted a portion of his last 
important lecture in Japan to this problem. Because of his "pride as an 
Asiatic" in Japan’s emergence as a modern state, he was pained by her 
misuse of power within her own Asian empire. Tlie discouraging news 
from Korea may also have forced him to admit for the first time that 
Asia did not yet possess the underlying unity which he had ascribed to it 
in his previous lectures. The very idea of the Asian mind, he now 
charged, and not unjustifiably, had been concocted by Westerners. His 
friend Okakura had pioneered in linking Japan with India, he reminded 
his audience, gathered under the auspices of the Indo-Japanese Associa¬ 
tion. If only such peaceful ties of culture and sympathy between their 
two countries could continue to grow, "then some day will be devel¬ 
oped, not merely national culture, national minds, but a continental mind 
of Asia, greatly needed and long waiting to be revealed." 

With these words, Tagore made it clear that he had grown somewhat 
disenchanted with the way Japan was going about uniting Asia. He ex¬ 
pressed himself even more sharply in his final confrontation with the 
patriarch of Japanese pan-Asianists, Toyama Mitsuru. Tagore was spend¬ 
ing his mondi in Tokyo as the guest of Okura Kunihiko, head of the 
trading company through which Toyama had arranged to aid various 
Asian revolutionaries including China’s Sun Yat-sen.'® It was therefore 
convenient for Toyama to call privately on Tagore at Okura’s mansion to 
talk about Asian unity. They met again at a reception arranged by some 
members of the Japanese Foreign Office. By this time Tagore had been 
told by the Korean students about the strong-arm methods used in Korea, 
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and he exploded at the arch-samurai: “You have been infected by the 
virus of European imperialism!” Chinese delegates from the Kuomintang 
government had also called on Tagore in Tokyo and he had not been 
pleased at what they reported either, for he told Toyama and his asso¬ 
ciates they should be ashamed of their behavior in China. In particular 
he criticized them for refusing to attend the forthcoming ceremonies at 
Nanking, the new capital of the Nationalist government, where Sun Yat- 
sen's remains were to be transferred to their final resting place. Toyama 
rose to reply to these charges: Tagore had been misinformed, he said. 
The government's policy was not the policy of the people; and the 
Toyama group would indeed attend Sun’s last rites in Nanking. His 
anger still not mollified, Tagore heatedly announced he would never 
visit Japan again.^® 

Japanese aggression in China in the next decade, progressing from the 
conquest of Manchuria in 1931 to the invasion of China proper in 1937, 
confirmed Tagore’s worst fears. Yet his persistent belief that Japan’s ex¬ 
pansionism was no more than an imitation of European imperialism, and 
was in violation of Japan’s true spirituality, is belied by the statements of 
many patriotic Japanese during this period. “Japanese spirit” (Yamato 
iamashit) was a favorite expression of those who sought to preserve the 
continuity of the nation’s essence and to defend it against Western in¬ 
fluences. Tagore's Tokyo host in 1929, the businessman Okura Kunihiko, 
wrote in 1933 that he was worried by the fact that: 

since the Meiji Era we have been speedily and broadly submerged in 
the stream of western learning, education, politics, economics, and pri¬ 
vate life; so that though our faces are Japanese, our hearts have become 
intoxicated with the evil dregs of the West. Thus . . . we have com¬ 
pletely forgotten our National Spirit. If there is no revival of self- 
consciousness, this will perhaps invite the greatest misfortune.*'* 

This much Tagore had also said. But Okura’s definition of the National 
Spirit boiled down to complete loyalty to the state and all its activities: 
“The Japanese Spirit consists in realizing the glory of being a subject of 
the Emperor, and in being plunged into the mighty life of the Empire, 
lost to all self-interest.” So also the official statement of national policy 
drawn up and published by the Ministry of Education in 1937 defined 
the national morality in terms of loyalty, patriotism, filial piety, social 
harmony, self-effacement, and the martial spirit.*® 
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The great chasm separating Tagore’s concept of Asian spiritual civiliza¬ 
tion and that of his Japanese friends came into full public view in 1938, 
when the poet Noguchi Cprompted no doubt by government ofihciais 
concerned about Japan’s image in India} wrote to ask his support for 
Japan’s war in China. Noguchi had consistently championed Tagore’s 
ideas,had met his fellow poet on each of his visits to Japan, and had 
visited him at Santiniketan in i935«^^ Japan’s war, Noguchi now in¬ 
sisted, was "the inevitable means, terrible though it is, for establishing a 
great new world in the Asiatic continent. It is the war of ‘Asia for Asia.’ ” 
Her people were united, "each person of the country doing his own bit 
for the realization of idealism," and as a result of the war the Japanese 
had grown "spiritually strong and true.” Tagore was not impressed, and 
had his secretary write and publish his reply, asserting that Noguchi’s 
letter did not "harmonize with the spirit of Japan which I learned to ad¬ 
mire in your writings and came to love through my personal contacts 
with you." He admitted tliat he believed "in the message of Asia, but I 
never dreamed that this message could be identified with deeds which 
might rejoice the heart of Tamerlane.” Noguchi’s conception of Asia, he 
charged, was "raised on a tower of skulls.” Noguchi wrote again to defend 
Japan’s actions in China, and introduced a new argument: that the war 
was to safeguard the "Japanese spirit that we cultivated for thousands of 
years” against the threat of Communism. If only China would show 
some sign of "repentance,” he concluded, "we will then proceed together 
to the great work of reconstructing the new world in Asia.” Tagore re¬ 
plied in bitter tones: "I suffer intensely, not only because the reports of 
Chinese sufiFering batter against my heart, but because I can no longer 
point out with pride the example of a great Japan.” Tagore closed the 
correspondence by "wishing the Japanese people, whom I love, not 
success, but remorse.” 

Thus ended Tagore’s hope, first stirred by Okakura’s visit to Calcutta 
in 1901-2 and quickened by Japan’s victories over Russia in 1905, that 
this easternmost Asian country would lead the rest of the continent in 
regenerating what he believed to be the ancient spiritual civilization of 
the East. The light of hindsight now enables us to see that this hope 
rested on the false assumption that the concept of "spirituality” held the 
same meaning for Japan’s intellectuals as for India’s. In reality, those 
Japanese who extolled the power of "spirit” were usually thinking of the 
spirit of Bushido;* the martial ethos of the samurai warrior class which had 
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dominated their society until its class privileges had been abolished in the 
late nineteenth century. By contrast, when non-Muslim Indian intellec¬ 
tuals spoke of “spirit” they had in mind purely religious ideals (usually 
Brahmanical or Jain, sometimes with an admixture of Christian spiritu¬ 
ality). The geographical extensions of these two sets of ideals beyond the 
borders of each country produced two sharply opposed forms of pan- 
Asianism: military in the case of Japan, religious in the case of Hindu 
India. 

This contrast between the Hindu-Jain and the samurai concepts of 
spirituality appears especially significant when seen in relation to the 
contrasting tendencies evident in modem Indian and modem Japanese 
nationalisms, particularly in the 1930's. The hypothesis suggests itself 
that both the nonviolent form assumed by Indian nationalism under 
Gandhi and the violent form assumed by Japanese nationalism under the 
militarists resulted from the democratization or difFusion among the mass 
of the people in each society, of ideals and traditions previously cultivated 
only by an exclusive and hereditary ^lite within the society. In more 
general terms the hypothesis would be that the revitalization of ancient 
ideals was primarily an 6 lite response to the threat of cultural Westerniza¬ 
tion, whereas their subsequent democratization was a popular phenome¬ 
non motivated by the need to respond to the threat of Western political 
imperialism. 

In the Japanese case, the military character of the earlier, ^lite response 
is evident in that fact that the leaders who overthrew the Tokugawa 
system and set about transforming the country into a modem nation-state 
were younger samurai. One of these leaders, Okuma Shigcnobu, who 
was prime minister when Tagore first visited Japan, credited their 
achievement in large part to the spread of samurai values among the 
population as a whole: 

When the samurai, upon the fall of feudalism in 1868, were divested 
of their privileges as a class, their spirit of Bushido not only did not 
perish, but permeated even other orders of the people, and, being sub¬ 
sequently blended with Western arts and sciences, the knowledge of 
which extended rapidly, has been largely instrumental in the growth of 
the empire.*® 

This same process took place in modem India as well, but starting 
from an altogether different cultural base (in Hindu Bengal) and pro- 
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ceeding under very dissimilar conditions (firmly established foreign rule). 
Eighteenth-century Bengali Hindu society, having long been under 
Muslim rule, contained in itself no important military class, and was 
instead dominated by a cultural elite drawn from three high castes, among 
whom the Brahmans were the most important. This Hindu 4 lite generally 
welcomed the British and cooperated with them in the economic and 
administrative modernization of Northern India, but took little interest 
in military affairs, preferring the law above all other professions. While 
the British Indian system of jurisprudence deprived the Brahmans of the 
privileged position they had enjoyed under the old Hindu law codes, 
nevertheless their ‘^spirit” of nonviolent moral and intellectual leadership 
did not perish, but permeated the non-Brahman middle classes, blended 
with the new knowledge being imported from the West, and prepared 
the way for Gandhi’s transformation of the elitist Indian National 
Congress into a mass organization. Gandhi’s technique of mass satyagraha 
made possible the democratization both of the Brahmanical spirit and of 
the more extreme spirituality of revitalized Jainism. 


Nationalism and Pan-Asianism in China, India, and Pakistan 

If this hypothesis — that at a certain stage in the development of 
nationalism in twentieth-century Asian societies elite traditions and 
values were diffused or democratized among the mass of the population 
— seems to hold true for India and Japan, at least in the 1930’s, how 
useful is it as a tool for interpreting the development of Chinese na¬ 
tionalist ideologies during this same period? And how relevant is it to 
the dramatic changes in the Asian theater during the 1940’s, 1950’s and 
1960’s? Once again, Tagore’s activities can be seen as a slender but 
significant thread weaving developments in South and East Asia into a 
single contextual web. 

His experiences in the China of 1924 left Tagore in no doubt that the 
concept of “spirituality,” however interpreted, was not a popular one at 
that time, and this discovery saved him from the sort of misunderstanding 
that persisted between him and Japan’s proponents of pan-Asian spiritu¬ 
ality until 1938. When he made his next contact with Chinese intel¬ 
lectuals, at Singapore in 1927 on his way to visit Java and Bali, he 
explicitly acknovvledged that China’s classical culture focused on political 
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rather than religious problems. Lim Boon Keng, president of the Uni¬ 
versity of Amoy but a native of Singapore, had asked him to write a 
preface for Lim*s English translation of the classical Chinese degy, 
Li sao, and Tagore wrote: 

The verses of this poem carry in them a lament, political in charac¬ 
ter, which makes vivid to us the background of a great people's mind, 
whose best aspiration was for building a stable basis of society founded 
upon the spirit of moral obligation. That the quest of a perfect social 
adjustment in righteousness was the most powerful and living impulse 
in the Chinese character has been proved by the Philosophy that China 
has treasured most for the guidance of her life, a philosophy which offers 
no stimulant of spiritual emotionalism, but is sanely practical, and sen¬ 
sitively mindful of the influence of human conduct upon its social sur¬ 
roundings. 

In 1929, when Tagore saw China for the second and last time, he had 
just about given up the hope that she could join India in revitalizing 
Eastern spiritual civilization. Stopping at Shanghai for two days on his 
voyage to Japan and Canada, he saw his friends Hsii Chih-mo, Hu 
Shih, and others, but he made no speeches. Given the political climate 
at the time, it was just as well, for the Shanghai District Kuomintang had 
reacted sharply to the news of his arrival and had sent a public petition 
to higher headquarters asking them to “stop and prevent any school or 
any public body from extending a welcome to the Indian poet-philoso¬ 
pher,” inasmuch as his doctrines and principles “were just as dangerous 
and poisonous as those of Karl Marx.” It is not unlikely that the author 
of this denunciation was Tagore's old critic, Wu Chih-hui, for it con¬ 
tained the same emphasis on materialism for which Wu, one of the 
Shanghai Kuomintang's leading intellectuals, was famous: “Everyone in 
the country should striedy observe the San Min [Three People's] Princi¬ 
ples of the late Dr. Sun Yat-sen in order to develop China in a more 
material way for the welfare of the Chinese people." 

Sun Yat-sen had died in 1925, but the Kuomintang army had in his 
name unified much of the country in its march north from Canton in 
1926-27, during which the coalition with the Chinese Communist Party 
forged by Sun had split apart. By 1929, a military leader. General 
Chiang Kai-shek, had emerged as the head of the new national govern¬ 
ment. Recognizing the importance of ideology as the necessary cement to 
consolidate the “sheet of sand,” as Sun had called China's hundreds of 
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millions, Chiang tried to combine Sun’s Three People's Principles 
(roughly equivalent to nationalism, democracy, and a socialist economy) 
with the time-tested Confucian principles of social harmony and political 
control. Radical Kuomintang revolutionaries like Wu Chih-hui were 
gradually pushed into the background, and more conservative intellectuals 
like Tai Chi-t'ao were given the task of propagating the new-old ideology. 
“Spiritual” values came back into favor, and with them the same theme of 
Asian spiritual unity that Tagore in his way and the Japanese pan- 
Asianists in theirs had propounded. The Chinese version, expounded 
monthly in the pages of the Hsin Ya-hsi-ya (New Asia) magazine, 
named Sun Yat-sen as the father of the Sinocentric Pan-Asian movement. 
The new magazine's opening manifesto thus exhorted its Chinese 
readers: “Everyone must work together energetically and as one man 
to build up the Three People's Principles China, to build up the Tliree 
People’s Principles Asia!” 

In 1929 the Nationalist government, having moved its capital to 
Nanking, where the Ming dynasty had ruled until 1644, arranged to have 
Sun’s remains transferred there from Peking as a symbol of the re-estab¬ 
lishment of Chinese sovereignty after nearly diree centuries of non- 
Chinese Manchu rule. The accompanying ceremonies were also made 
the occasion for the reassertion of China's traditional role as the 
dominant power in Eastern Asia — which was probably why Japan’s 
pan-Asianists had at first refused to attend. In spite of the objections of 
the Kuomintang's Shanghai branch, Tagore was invited to the ceremonies 
in a belated effort to add both luster and Indian representation. The 
reburial was to take place on June i, 1929, and on May 14 an important 
official of the Chinese legation in Tokyo called on the poet at his room 
in the Imperial Hotel and urged him to attend. They talked for two 
hours, but Tagore declined the invitation, saying he had already com¬ 
mitted himself to lecturing in Japan. The Chinese are said to have 
pleaded that tliey “wanted the Poet in China, they had need of some 
one like the,Poet, to guide them,” but Tagore blandly replied: “I myself 
should be very happy if it were possible for me to come into contact with 
the young minds in your country, those which were open to conviction 
and not blinded by prejudices of party-politics." His parting advice to the 
delegation was to “let your people effectively decide to have a long period 
of setded government even if it is not the best government possible." 

The 1930's, die last decade of Tagore's life, saw a steady increase in 
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the frequency and importance of contacts between India and China, with 
Tagore retaining the central position in Sino-Indian relations that he had 
assumed with his pioneering China trip in 1924. His guiding purpose 
remained cultural and educational, while the motives of the Nationalist 
government appear to have been primarily political. One Chinese intel¬ 
lectual, however, shared fully the Indian poet's objectives, and dedicated 
his entire career to the task of strengthening the frayed and faded strands 
linking the cultural worlds of India and China. T'an Yun-shan, pre¬ 
viously a schoolmate of Mao Tse-tung, was still living in his native 
Hunan Province in 1924 when he read the newspaper reports of Tagore's 
lectures in China. By 1927 he had emigrated to Singapore, and there 
had his first meeting with the poet, who invited him to come to San- 
tiniketan to study and teach. T'an agreed, spent three years there, three 
years in China, and returned to India in 1934, having founded at 
Nanking under government sponsorship the Sino-Indian Cultural So¬ 
ciety.*® Tagore was delighted with T'an’s efforts, and together they 
established the Indian branch of this Society. Tagore then sent T'an back 
to China to raise funds and to gather books and works of art for the 
center of Chinese studies to be opened at Santiniketan. Tagore’s message 
to the Chinese patrons of the Society stressed his desire for a firm basis 
of friendship between India and China: 

Friends, 

1 will not send you empty greetings from across the barriers of space 
and of indifference that have divided us for centuries. Let me fill my 
greetings with [the] hope that they but herald the time when our two . 
peoples will come to understand each other more and add to each other’s 
achievements. 

There was a time when India and China stood very near, when they 
joined their hands and their hearts in one common homage to the spirit 
of Love and Renunciation. Today when the world is being divided into 
hostile camps, each ready to strangle the other, let us recall that spirit, 
which still lives among us and permeates our being, and prove in our 
relations that the forces of love and understanding are greater than those 
of hatred and aggrandisement.®® 

Missing from this message is any reference to Asia or the theme of 
Asian spiritual unity on which the poet had dwelt so frequently during 
his visit to China ten years earlier. But his insistence that the Chinese 
remain true to their own traditions expressed itself in the personal advice 
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he gave to T’an before his return to China: “Don’t forget my Chinese tea. 
And tell your young people that they should not blindly imitate the 
U.S.S.R. You have your own communism. You know, I have a great 
admiration for the U.S.S.R. But if you imitate blindly you will get no 
benefit but disadvantage.”®^ Tagore did not realize that by 1934 the 
Chinese Communist Party had already purged itself of the direction from 
Moscow which had brought it to disaster in 1927, and had come under 
the peasant-oriented leadership of Mao Tse-tung. The support of the 
peasantry enabled it to use guerrilla tactics and to build an army which 
the Nationalist government, relying on city-based troops advised by 
German generals, found it impossible to destroy. Even as Tagore was 
penning his letter urging his friends in China to cultivate greater love 
and understanding, the Nationalist forces were waging their fifth and last 
campaign to exterminate their Communist brothers in their South China 
redout in Kiangsi Province. Like the preceding four this campaign failed, 
and the elusive Red Army marched and fought its way through the 
mountains of western China to establish a new base in Sian in the north¬ 
west, close to the U.S.S.R. 

The Kuomintang government at Nanking, now threatened both by 
the Communist Party and its army within the country and from the 
Japanese forces occupying Manchuria, realized that it could not succeed 
in unifying and defending the country unless it could muster massive 
popular support. Its efforts to strengthen patriotic feeling took the form 
of appeals to Confucian values, and the ancient ideals of courageous 
loyalty and filial devotion were placed at the top of the list of twelve 
moral principles adopted in 1935 as the code all Kuomintang Party 
members were to follow.®® In the concurrent “New Life” movement of 
1934-1937, frequent mention was made of the loyal Chinese Confucian 
officials who saved the decadent Manchu dynasty from the formidable 
Taiping Rebellion in the middle of the nineteenth century.®® 

The Kuomintang attempt to create a nationalist ethos by revitalizing 
and diffusing among the population traditions of the old Confucian 
elite seems a close parallel in structure, but a strong contrast in content, 
to the Gandhian nationalist ethos in India and the ultranationalist ethos 
in Japan in this same decade. Unfortunately for the Chinese govern¬ 
ment, it was not given time to develop its Confucian-style nationalism, 
because the Japanese militarists, seeking to achieve by conquest their 
dream of freeing Asia from Western (and Soviet Russian]) influence, 
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launched in 1937 their invasion of China proper, captured Peking, 
Shanghai, Nanking, and Canton, and forced the Nationalist government 
to remove its capital to Chungking, deep in the interior. 

In India, the news of the war created a strong sentiment critical of 
Japan's aggression, to which Tagore's letters to Noguchi gave eloquent 
expression. China's national resistance rose correspondingly in the 
estimation of India's nationalists, and the Indian National Congress in 
1938 sent a team of five doctors to China to form a medical unit. The 
unit was attached to the Communist forces under Mao Tse-tung Cwith 
whom Chiang Kai-shek had been forced to make a common front against 
the Japanese), and Mao sent back a message of thanks to Nehru and 
the Indian people. Nehru visited Tagore in 1939 just before flying to 
Chungking to demonstrate Indian solidarity with the Chinese Nationalist 
and Communist struggle against Japan, and Tagore endorsed his mission, 
saying: “I feel proud that the new spirit of Asia will be represented 
through you and our best traditions of Indian Humanity will find their 
voice during your contacts with the people of China." 

How this "new spirit of Asia" differed from the old Tagore did not say, 
but presumably it excluded the military ethos of the “Japanese spirit" and 
perhaps included the humanistic Communist ideals both Tagore and 
Nehru had been told of during their visits to the U.S.S.R. (whose forces 
had also clashed with Japan's in their unpublicized 1939 war along the 
Mongolia-Manchuria border). What now remained of "Eastern civiliza¬ 
tion” in this Asian spirit was so attenuated as to be indistinguishable from 
the secular humanism of the Marxist and non-Marxist intellectuals of 
Europe and North America. Nevertheless, the image of "the East" still 
haunted Tagore's mind. In 1941, on his last birthday he declared his 
faith in Europe's civilization to be completely bankrupt but added: 

And yet I shall not commit the grievous sin of losing faith in Man. 

I would rather look forward to the opening of a new chapter of his his¬ 
tory after the cataclysm is over and the atmosphere rendered clean with 
the spirit of service and sacrifice. Perhaps that dawn will come from 
this horizon, from the East where the sun rises. A day will come when 
unvanquished Man will retrace his path of conquest, despite all barriers, 
to win back his lost human heritage.®® 

In February 1942, six months after Tagore's life ended, the personal 
contact between Indian and Chinese leaders he had pioneered in fostering 
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reached a climax in the visit to India of Generalissimo and Madame 
Chiang Kai-shek and their discussions with Gandhi, Jinnah, Nehru, and 
other Indian nationalists. Chiang was anxious to prevent an open break 
between the nationalists and their British rulers, for this would impair 
China’s war effort, heavily dependent for supplies on the land and air 
routes coming "over the hump” from India to Chungking. Gandhi 
assured Chiang of India’s sympathy with China in her armed struggle 
against the Japanese invaders, hut explained that India’s nonviolent 
struggle for independence from Britain took precedence over all other 
considerations and therefore precluded any immediate participation in 
the war.®® When Churchill’s government failed to meet the Indian 
demands, Gandhi declared a nationwide satyagraha movement in August 
1942 to force the British to "quit India,” despite the fact that Japanese 
forces were poised for a possible invasion across the Burma frontier. The 
Government of India replied by jailing Gandhi and the entire leadership 
of the Congress for the duration of the war. 

The political and military situation in Asia in 1942 thus demonstrates 
how the revitalization of Asian cultural traditions and their democ¬ 
ratization in a fusion with the originally Western idea of nationalism 
could lead to sharp conflict among Asian nations, rather than to the kind 
of pan-Asian understanding Tagore and others had hoped to see estab¬ 
lished. Japan's leaders at the time were using the principles of Bushido, 
"Japanese spirit,” and Asian solidarity in a desperate attempt to conquer 
China, Southeast Asia, and potentially even India, while China’s na¬ 
tionalists fought back to preserve not only the cultural traditions of their 
land but also the time-honored principle of China’s political unity, if not 
its hegemony over the entire East Asian area. Even in this hour of 
maximum danger in the face of Japanese agression, the nationalist 
leaders of China and India saw their problems in such different terms 
that they were unable to agree on a common program of self-defense. 

World War I and its aftermath had stimulated the rise of nationalisms 
in different parts of Asia and had popularized the idea of pan-Asian 
resistance to Western influence, in India and Japan particularly. World 
War II brought a further intensification of nationalism, but a concurrent 
deterioration in the idea of an Asia united on whatever basis — spiritual, 
cultural, military, political, or economic. Even the unity of India, which 
Tagore, Gandhi, and Nehru had assumed would continue after inde- 
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pendence was gained from Britain, was dealt a mortal blow by the 
Muslim League's adoption in 1940 of the demand for a separate Muslim- 
majority state, on the theory that the Muslims of India constituted a 
separate nation from the Hindus. 

This movement for a new nation, to he named Pakistan, “the land of 
the pure," once again illustrates how the revitalization and reinterpreta¬ 
tion of ancient traditions by a small 4 lite of scholars and poets (Muham¬ 
mad Iqbal being the most influential) could lay the basis for a nationalist 
ideology easily absorbed by great numbers of people raised in the aura of 
these traditions. With the Congress leadership in prison during the war 
years, the Muslim League had little difficulty in organizing Muslim sup¬ 
port for Iqbals ideal of a revitalized Islamic polity. In the postwar 
elections of 1945-46 Muslim voters gave the League such overwhelming 
approval, and in 1946-47 Muslim-Sikh-Hindu riots reached such catas¬ 
trophic proportions that the Congress and the departing British finally 
had to surrender their hopes for preserving a united India. Since their 
creation in 1947 the independent nation-states of Hindu-majority India 
and Muslim-majority Pakistan have twice gone to war over the status of 
Kashmir (in 1947-1949 and in 1965), and are still sharply divided over 
the issue of to which nation its Muslim-majority population rightly 
belongs. 

China, too, became bitterly divided after the war, not along religious 
but along ideological lines. Demoralized by the long struggle against 
Japan, the nationalist administration and army proved no match for its 
Communist rivals in the civil war of 1945-1949, and removed to the 
offshore bastion of Taiwan. This “partition” of China between Commu¬ 
nist and non-Communist regimes remains in effect (as do the parallel 
divisions of Germany, Korea, and Vietnam). In the 1950’s the revitalized 
Chinese state established by the Chinese Communist Party came into 
conflict with India over the Tibetan frontier, the two giants going to war 
in 1962. Since then the Peoples’ Republic of China and the Islamic 
Republic of Pakistan, both wishing to countei;balance India’s preponder¬ 
ance of population and resources on the southern subcontinent, have 
drawn closer together in an entente which played a significant role in the 
India-Pakistan war of 1965. 

In the 1960's the old refrain of pan-Asian solidarity against Western 
influence has been little heard in India or Japan, the two lands of its 
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first adoption. Only in China docs the doctrine survive in such forms as 
the often-heard hymn, “The East is Red.” Sharpening competition 
with her northwestern neighbor, the Soviet Union, has lent a double 
meaning to this assertion of the “Redness” of “the East,” rendering it a 
taunt aimed at both the “capitalist” West and the “revisionist” Soviets. 
How true another Maoist slogan will prove — “The east wind will 
prevail over the west wind” — time will tell. The history of other Asian 
societies suggests, however, that only in the early stages of their develop¬ 
ment do nationalism and pan-Asianism reinforce each other; at a later 
stage, as the practical demands of each particular nationalism and the 
territorial and ideological rivalries among national states become more 
intense, less and less is said about pan-continental combinations. 


A Postscript on “Modernization” and Its Ambiguities 

The idea of “the East” is now all but extinct. The idea of “the West” 
is fast following it into limbo. That both are anachronisms is demon¬ 
strated by the postwar advance of Japan to superiority over most European 
countries in those scientific, technical, and economic achievements which 
used to be thought of as the essence of modern “Western” civilization. 
Japanese intellectuals were among the first to perceive that the term 
“Westernization” is no longer adequate to describing the realities of the 
closing third of the twentieth century, and have pioneered in developing 
the newer theory of “modernization.” Based on the idea of progress 
inherited from the French Enlightenment through the German philo¬ 
sophical historians Hegel and Marx, the concept of modernization re¬ 
moves the center of innovation from a geographical plane, the compass 
point “West,” and locates it in a linear sequence of changes through time, 
from the ever-receding “traditional” to the ever-arriving “modem.” 

While the modernization concept constructs a global framework 
within which innovations in technology and institutions may be de¬ 
scribed and compared, its extension to the realm of ideas and ideals can 
produce some weird and confusing paradoxes. Far from reducing the 
importance of tradition, technological improvements, by accelerating so¬ 
cial change within societies and intensifying interaction with foreign 
cultures, can also heighten the desire to revitalize great ideas and sym- 
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bols that provide living links with the past and a stronger sense of 
solidarity with the land and people of one’s birth. The implication that 
^'better” methods of production, transportation, and communication nec¬ 
essarily bring about **better” people is another non sequitur, one to which 
Tagore was particularly alert. “One must bear in mind that those who 
have the true modem spirit need not modernize, just as those who are 
tmly brave are not braggarts,” he noted in his Nationdlisin lectures. 
“True modernism is freedom of mind, not slavery of taste. It is inde¬ 
pendence of thought and action, not tutelage under European school¬ 
masters. It is science, but not its wrong application in life.” 

Stripped of the colorful rhetoric about Eastern civilization in which he 
unfortunately clothed it, the message Tagore tried to bring his audiences 
in China, Japan, the United States, Europe, and even the Soviet Union 
was essentially a warning against the dehumanizing potentialities of un¬ 
limited technological modernization. On his last visit to Paris, in the 
spring of 1930, he summed up both the opportunities and the dangers 
inherent in modern civilization: 

The human world is made one, all the countries are losing their dis¬ 
tance every day, their boundaries not offering the same resistance as they 
did in the past age. Politicians struggle to exploit this great fact and 
wrangle about establishing trade relationships. But my mission is to urge 
for a world-wide commerce of heart and mind, sympathy and under¬ 
standing and never to allow this sublime opportunity to be sold in the 
slave markets for the cheap price of individual profits or to be shattered 
away by the unholy competition in mutual destructiveness.®® 

No man in his own lifetime had tried harder than Tagore to establish 
this “world-wide commerce of heart and mind,” and historians reviewing 
his life will judge him more fairly by what he tried to do than by what he 
failed to achieve. As with every pioneer, his vision of the better world to 
come was so clear and strong that it blinded him to some of the specific 
realities of the world around him. Particujarly when he turned his 
thoughts to East Asia, about which he had little solid knowledge, his 
simplistic image of the spiritual civilization of the Orient beclouded his 
perception of the full extent to which Japanese and Chinese intellectuals 
were giving, as he was, new life to ideas and ideals drawn from their 
ancient past, and were touching, as he was, “the mystic chords of 
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memory” in the hearts of their countrymen, stirring them to greater pride 
in their common language, literature, arts, religions, philosophies, and 
social and political ideals. 

As a Hindu, Tagore had an advantage over the intellectuals of Japan, 
China, and Muslim India in that leaders of his society had been the first 
in Asia to confront the problem of combining “modernization” (in the 
sense of adopting new inventions and institutions which can enlarge 
men’s independence of their material and social environments) with the 
“revitalization” of those great ideals and traditions from past ages which 
enhance the individual’s sense of purpose in life and show him ways to 
apply the energies liberated by technological innovations. Supported by 
this nineteenth-century Hindu tradition, Tagore took the initiative in 
contacting leading thinkers in other parts of Asia, seeking to join forces 
with them in revitalizing the best in all their cultural heritages. The gap 
between his culture — both in its classical form and in its modern trans¬ 
formation through interaction with European culture — and theirs was 
too wide for him to succeed immediately in understanding the ideals of 
his East Asian contemporaries, or in making his understandable to them. 

What Tagore did accomplish was a first step toward a distant goal. His 
ultimate hope, he told an Anglo-American audience in Peking, was that 
“gradually world ideals will grow in strength until at last they have 
fulfilled their highest mission — the unification of mankind.”®® His 
unique contribution to this aim was to articulate and strive to exemplify 
in a modem setting the ancient Hindu ideal of man as identical with that 
eternal and universal Self who dwells in all men. “My religion,” he ex¬ 
plained to Albert Einstein during their 1930 conversation at Einstein’s 
home near Berlin, "is in the reconciliation of the Super-Personal Man, 
the Universal human spirit, in my own individual being.” The manner 
by which he arrived at this reconciliation, however, insofar as it depended 
on achieving mutuality with other men, appears less Hindu than Judeo- 
Christian-Islamic, perhaps also Confucian — or simply as human, beyond 
all other categories. 

The universality of his sympathies with his fellow men is indeed the 
hallmark of Tagore’s mind in the closing years of his life. On his 
eightieth and last birthday, he chose to celebrate one event that bad re¬ 
mained timeless in the storehouse of his memory: his meeting with 
China’s men of letters and the affection they had shown him at the party 
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they had arranged in honor of his sixty-third birthday. Too weak to put 
pen to paper, he dictated these lines: 

Once I went to the land of China. 

Those whom I had not met 

Put the mark of friendship on my forehead, 

Calling me their own. 

The garb of a stranger slipped from me unknowing. 

The inner man appeared who is eternal, 

Revealing a joyous relationship, unforeseen. 

A Chinese name I took, dressed in Chinese clothes. 

This I know in my mind; 

Wherever I find my friend, there I am born anew.*^ 
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P -50 . . . . „ 
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Jansen, ed.. Changing Japanese Attitudes toward Modernization CPnnceton, 
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from Waseda University at a time when it was considered a stronghold of 
naturalism. In 1916 he was best known as Japan’s foremost writer of chil¬ 
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32. Ihid., pp. 5, 7, 5; Rikugo Txisshi CJuly 1916), p. 92. 
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pupil of Masaoka Shiki Cd* 1902,), founder of the movement to revive haiku, 
who also encouraged S 5 seki to write in this traditional verse form. 
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CModern symbolism in the light of ancient Japanese thought); this passage 
is given as translated in Japanese Literature in the Meiji Era, comp, and ed. 
Yoshie Okazaki, tr. V. H. Viglielmo CTokyo, 1955), p. 631. For an interest¬ 
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Poetry CNew York, 1914), pp. 106-110. 
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CJuly 1916), pp. 295-296. Shimaji’s life and work are summarized in Bruno 
Petzold, “Daito Shimaji C1875-192.7): An Obituary,*’ Young East, 3.4:105- 
124 CSept. 8, 1927). 
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39. Takakusu Junjiro, ‘To ga mitaru Tagoru,’’ Rikugo zasshi CJuly 1916), 
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40. Masaharu Anesaki, “An Oriental Evaluation of Modern Civilization,” 
in Recent Gains in American Civilization, By a Group of Distinguished 
Critics of Contemporary Life, ed. Kirby Page CNew York, 1928), p. 356. 

41. Ihid. 
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nese Literature and Life at Harvard University: Its Scope and Work CCam- 
bridge. Mass., 1913), pp. 9, 10. A third Tokyo University scholar of Bud¬ 
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or the other in his discussion of the Indian poet’s ideas, asking only that his 
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countrymen study them systematically, neither overvaluing or undervaluing 
them. CKimura Taiken, *lndo shiso to Tagoru” [Indian thought and Tagore], 
Rtkugo zasshi, July 1916, p. 62.) If the neutral comments of Takakusu, 
Anesaki, and Kimura were actually written before Rabindranath's arrival in 
Japan Csnd this is a distinct possibility, since all three were published as arti¬ 
cles in the special Tagore issue of the Rtkugo zassht), their noncommittal 
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43. Rtkugo zasshi CJuly 1916), p. 94. 
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45. Rtkugo zasshi (July 1916), p. 112. Two teachers at Otani University, 
maintained by the ShinshQ sect, commented on Tagore's visit. Ebu Oson, the 
author of many books on Buddhism, satirized Iwano Homei’s inability to 
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p. 8.) 
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47. This tendency is noted in Kyoson Tsuchida, Contemporary Thought 
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shisei TagSru” (Leading representatives of Eastern and Western civilizations: 
The aviator Smith and the poet-sage Tagore), Taiyo, 22.19:12 (July i, 1916). 
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“too Oriental . . . subjective, and pantheistic, and therefore is rather simple.” 
fie did agree with Rabindranath that the objective and active qualities in 
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51. Ebina’s formative years are analyzed in Fred Notehelfer, “Ebina Dan jo: 
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25. 
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54. Ibid., pp. 49-50. 
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57. Rikugo zasshi (July 1916), p. 96. 
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(Tsunezo Kishiname, The Development of Philosophy in Japan [Princeton, 
i 9 i 5 ]» PP; 22-23.) 
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gore’s thought as “an escape from reality.” 

89. Ibid., pp. 97-98. 

90. Ibid., p. 93. Nagai had studied in England and the United States from 
1906 to 1909, and was for a time editor of the nationalist periodical Shin 
Nippon CNew Japan). 
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mellifluous one: *'Horobiru kuniri no uruwashiki hana.” Kanokogi had gradu¬ 
ated in 1904 from the Japanese Naval Engineering School, served in the 
Russo-Japanese War, resigned his commission, and then studied philosophy 
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Great Britain and America which Lead to the Suicide of the Japanese Peo¬ 
ple,” Far East, 8.185:68-69 (Oct. 9, 1915) and 8.186:93-94 (Oct. 16, 1915), 
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talks glibly about the harmony that exists between Eastern and Western civili¬ 
zations, but how can Tagore and Smith be harmonized?” (Sbiw cho, July 
1916, p. 8.) 
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spiritual side of life, as Bergson, Eucken, and you have done.*’ Takao’s article 
is interesting because of his analysis of Rabindranath’s failure to impress the 
Japanese. One factor was language: *"ln the beginning Tagore had great hope 
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the Hara household, whose guest the poet was in Yokohama, whether this 
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plies, are in Rabindranath Tagore et Romain Rolland: Lettres et autres Merits, 
ed. Madeleine Rolland (Paris, 1961). Rolland had earlier expressed this same 
sentiment in his reply of March 18, 1917, to a letter from the young Bengali 
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of India as Schopenhauer, Bunsen, and other Europeans felt a century ear¬ 
lier; “Puissent mes yeux un jour boire (comme mon esprit) cette lumi^re de 
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18. Alex Aronson, Rabindranath through "Western Ryes (Allahabad, 1943), 
p. 13 (emphasis mine). Aronson's work is based on the press clippings on file 
at Rabindra Sadan, Santiniketan. 
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neath the harmonious calm which 1 immediately perceived, there are also 
sadnesses held in check, a view of men unobstructed by illusions, and a virile 
intelligence which firmly stands up to all battles — even though his soul 
makes it a rule never to let itself be troubled.” 
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29. Ibid., p. 185 CJuly 13, from SS. Morea). 

30. Tagore to Andrews, in Rabindranath Tagore, Letters front Abroad (all 
to C. F. Andrews; Madras, 1924), p. 132. This phrase is omitted from the 
text later included in Tagore, Letters to a Friend, p. 171. 

31. The gradual evolution of Tagore's educational ideals, based on his own 
writings in Bengali and English, is given in Himangshu Bhushan Mukherjee, 
Education for Fullness: A Study of the Educational Thought and Experiment 
of Rabindranath Tagore CBombay and London, 1962). For the development 
of Visva-Bharati, see esp. pp. 87-98 and 185-203. 

32. “Visva-Bharati,” Modem Review, 31.1:124 (January 1922). This ini¬ 
tial statement was soon modified, leaving out the ungrounded assertion that 
cultural currents had flowed into India from as far to the east as Japan, and 
emphasizing the need for “patient study and research” in order to bring to¬ 
gether “the different cultures of the East on the basis of their underlying 
unity.” The list of Eastern civilizations to be studied did not include Gon- 
fucian, Taoist, or Shinto traditions; the terminology used in describing the 
Supreme Being as Shantam, Shivam, Advaitam indicates the central place of 
Hindu traditions in the thinking of Visva-Bharati's founder. (“Visva-Bharati. 
Founder-President: Rabindranath Tagore. Memorandum of Association,” 
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1. Nag, Tagore and China, pp. 37-38. Nag’s source is evidently the Ran¬ 
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kindly allowed me to consult his copy of this earlier edition in order to 
establish the date and place of those talks which could not be otherwise 



NOTES TO PAGES I47-I52 369 
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24. Letter from L. K. Elmhirst to Rathindranath Tagore (May 4, 1924); 
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Bharati Quarterly, 2.3:251-261 (October 1924). 

37. Tagore, "Talks,” p. 33; Tagore, Talks, p. 66. For the Indian view of 

Jesus, see above, pp. 21-22. 

38. Tagore, Talks, pp. 66-69; K., p. 293. 

39. Chiao-yii ts’ung-k’an, 5.2:5; Mahalanobis, Tagore’s Visit, Pt. 2, p. 24; 
Tagore, Talks, p. 74. 

40. Ihid., pp. 73-74, 76-77. The quotation, evidently Tagore’s own trans¬ 
lation, he attributes (p. 75) to "the great ones of my people,” that is, the 
authors of the Upanishads. 

41. Fo-hua hsin-ch’ing-nien (Buddhist youth), 2.2:5 (Peking, 1924)- 

42. "Tai-ko-erh yii Fo-hua hsin-ch'ing-nien hui” (Tagore and the Young 
Men’s Buddhist Association), Fo-hua hsin-ch’ing-nien, 2.2:2, 3-4. 

43. Nag, Tagore and China, p. 53; Mahalanobis, Tagores Visit, Pt. 2, pp. 

35—36; K., p. 294; Nag, Tflgore and China, p. 54, quoting in English transla¬ 
tion a Bengali letter written by Nandalal Bose. ^ 

44. New York Times (May i, 1924); interview with Chiang Fu-tsung; 
Mahalanobis, Tagore’s Visit, Pt. 2, pp. 35 ~ 3 ^> P* ^ 94 J Green, p. 185. The 
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visit is also mentioned in Reginald F. Johnston, Twilight in the Forbidden 
City CLondon, 1934}, p. 347, with a photograph of Tagore and P'u-i facing 
p. 348. According to his account, Johnston initiated the invitation: ‘1 was 
anxious that Tagore should not leave Peking without catching a glimpse of 
the courteous and dignified China that has never failed to rouse the homage 
of foreign visitors” and was proud to have introduced Tagore to Cheng Hsiao- 
hsii CSu-k’an), a distinguished poet and calligraphist devoted to the ex-em¬ 
peror. Johnston (who was probably the Westerner who had told Tagore the 
previous day that China was the most suitable country to prove the value of 
spiritual civilization} further remarks: “I felt glad to have brought together, 
under imperial auspices, the foremost poets of two great countries once 
closely linked together by bonds of spiritual kinship.” 

45. “At the Scholar’s Dinner, Peking: Mr. Lin’s Opening Speech,” in 
Tagore, “Talks,” p. 59. 

46. Tagore, Talks, pp. 34, 36, 43, 40; letter to the author from Leonard K. 
Elmhirst CAug. 8, 1955J. 

47. China Illustrated Review (May 3, 1924); K., p. 295; Hsii Chih-mo 
nien~p’u (A chronology of the life of Hsii Chih-mo}, comp. Ch’en Ts’ung- 
chou (Shanghai?, 1949}, p. 38, places the lecture atithc Altar of Heaven, and 
Tagore, “Talks,” p. 43, at the Temple of Earth, but all other sources locate 
it at the Altar of Agriculture, which is also the most suitable of the three 
places for such a gathering; ibid.; Tagore, Talks,,pp. 69, 70; Wieger, p. 78. 
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Heaven and the beautiful Temple of the Good Year, known among foreigners 
by the name of the area comprising both, the Temple of Heaven. Gretchen 
Green describes the colorful scene: ’Today the Poet, was beauty himself, 
standing at the top of the Temple of Heaven wearing a gift robe, yellow with 
black scroll embroidery, after the fashion of Confucius. Hundreds of Chinese 
in coloured satins flocked up and down the steps; in the encircling gardens 
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48. Interview with Kalidas Nag (Nov. 17, 1955}; Tung Feng-ming, p. 4; 
interview with T’ao Chen-yii (a primary school student in Nanking who 
with his schoolmates was invited to attend the lecture}, April *9, 1955; Leonard 
K. Elmhirst, private diary for 1924, entry for April 17; China Illustrated Re¬ 
view (May 3, 1924}. 

49. K., pp. 295-296; interview with Chang P’eng-ch’un (dean at Tsing 
Hua, 1923-1926}, Hong Kong, Aug. 2, 1956. The. Western scholars were 
Baron von Stiial Holstein, professor of Sanskrit at’Peking University, and 
Reginald Johnston. Tagore also enjoyed talking with Richard Wilhelm in 
Peking. Green, p. 188, reports that “a Chinese artist journeyed three hundred 
miles to give Tagore a book of chrysanthemums he had drawn in a hundred 
ways.” 

50. Elmhirst diary (Apr. 29 and May i, 1924}; Tagore, Talks, p. 87; 
‘Talks,’’ p. 49; Tedks,, pp. 87-88. 

51. Talks, p. 88; “Talks,” p, 49; Talks, pp. 88, 90, 92, 90, 91, 91-92, 92-93. 



NOTES TO PAGES 164--169 373 

A slightly different reporting of this talk is given in China Illustrated Review 
(May 10, 1924), pp. 7-9. 

52. Interview with Wu Kan, a student at Tsing Hua in 1924 (Taipei, 
Apr. 12, 1955); K., p. 297; Elmhirst diary (May 4, 1924). Some of the ques¬ 
tions were written out at Tagore’s request; see “Rabindranath's Answers to 
Questions by the Students of Tsing Hua Allege,” Visva-Bharati Quarterly, 
2.2:295-298 (October 1924). 

53. Elmhirst diary (May 6, 1924). 

54. Mahalanobis, Tagore’s Visit, Pt. 2, 33-34; Tagore, Talks, pp. 95-97, 
101-105; Nag, Tagore and China, p. 48. Tagore had also spoken on his edu¬ 
cational ideals to the students and teachers of the Chinese Women’s College 
in Shanghai, on April 17 (Elmhirst diary) or 18 (K., p. 290), and this talk 
is perhaps incorporated in the chapter entitled “To Teachers,” in Tagore, 
Tcdks, pp. 95-105. 

55. Mahalanobis, Tagore’s Visit, Pt. 2, p. 34. 

56. My retranslation into English from the French translation in Politique 
de Pekin, 11.21:503 (May 25, 1924). 

57. Nag, Tagore and China, p. 48. 

58. Interviews with Hu Shih (New York, Oct. 13, 1954), Chiang fu-ts’ung, 
Li Tsung-t’ung (Taipei, Apr. 13, 1955), and Ch'en Yiian (London, June 21, 
1956). Three of these men were members of the Crescent Moon Club (Hsin- 
yiieh p’ai), made up of returned students from England and the United 
States. Hsii Chih-mo was the club’s most active member, and its meetings 
were usually held in his house. 

59. K., pp. 298-299; Liang Ch’i-ch’ao, “T’ai-ko-erh ti Chung-kuo ming, 
Chu Chen-tan” (Tagore’s Chinese name, Chu Chen-tan), in his Yin-ping 
shih ho-chi, wen-chi, Pt. 41, pp. 47-48. 

60. Hu Shih, “Parinamana,” a poem in Chinese and English, with an 
accompanying birthday message to Rabindranath Tagore (May 8, 1924). 
MSS. in Rabindra Sadan archives. 

61. K., p. 299; Mahalanobis, Tagore’s Visit, Pt. 2, pp. 40-41; Politique de 
Pekin, 11.19:453 (May li, 1924); interview with Chang Hsin-hai (who 
played the prince), (New York, Oct. 14, 1954). On Mei, see A. C. Scott, 
Mei Lan-fang, Leader of the Pear Garden (Hong Kong, 1959); Tagore’s 
meeting with Mei is briefly mentioned on p. 105. Green, p. 186, seems to 
exaggerate in saying that the function lasted “well into the morning.” 

62. North China Star (Peking, May 10?, 1924); Far Eastern Times (May 
10, 1924). 

63. Tagore, Talks, pp. 23-24. 

64. Ihid., pp. 24, 31, 3 i-3^» 33- 

65. Interview with Hu Shih (Oct. 13, 1954); ‘T’ai-ko-erh chih erh-tz’u 
yen-chidng” (Tagore’s second lecture), Shen-pao (May 13, 1924), p. 10, 
which notes that Hsii did not translate Hu’s warning into English; Politique 
de Pekin, 11.20:478 (May 18, 1924). 

66. Tagore, “The Rule of the Giant,” Visva-Bharati Quarterly, 4.2:99, 103, 
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112, 111-112 CJuly 1926). Apparently Tagore kept the two lectures merged 
in this published text, but us^ the title of the second only. 

67. “Tai-ko-erh chih erh-tz'u yen-chiang”; interview with I Iu Shih COct. 
*3» *954)j Hu Shih to Rabindranath Tagore (May 11, 1924), MS. in Ra- 
bindra Sadan archives. 

68. Richard Wilhelm, “Aus Zeit und Leben: Abschied von China,” Pe- 
kinger Abende, 2.4:5 (July 1924), writes, after mentioning the pamphlets: 
“Die Sache ware nun ohne grosseres Aufsehen vorbeigegangen. Besonnenere 
Fiihrer der Jugend, wie Hu Shih, griffen ein und warnten vor Unhofiichkeit 
gegen G^te, dem schlimmsten Fehler gebildeter Menschen. Allein Tagore 
wurde durch japanische Freunde von diesen Vorgangen unterrichtet.” 

69. The original being unobtainable, this translation is based on Wieger, 
pp. 78-80, a French translation of the Chinese text as published in the 
Peking press on May 1, 1924. (China Illustrated Review, May 3, 1924.) This 
text was apparently signed by “a group of Peking students” (Wieger, p. 78), 
and was the one circulated at the Altar of Agriculture on April 28. The leaf¬ 
let found in the True Light Theater on May 10, either identical or similar in 
content, was entitled “Sung Tai-ko-erh” (Farewell, Tagore), and was de¬ 
scribed in Shen-pao (May 13, 1924) as having been signed with the pseudo¬ 
nym Po Hai (Gulf of Chihli). An abbreviated translation of the text cited 
here, described as “a typical statement of opposition to Tagore,” is given in a 
dispatch from Ben G. Kline, a staff correspondent, in Trans-Pacific (June 7, 
1924). 

70. Interview with Chien Yu-wen (llong Kong, May 6, 1955). 

71. Four sources give slightly different accounts of Tagore’s emotional 
state at this point. Leonard Elmhirst (letter to the author, Oct. 21, 1968) 
writes: “What he was really terrified of was involvement in a political situa¬ 
tion, all the competing threads of which he could not grasp, so that he knew 
beforehand he would be made a fool of ... So now he took flight from a 
situation his Chinese friends would not explain to him. He had answers to 
all the complaints but was never allowed to meet the complainers.” Kalidas 
Nag (interview of Jan. 2, 1956) recalls that Tagore's mind was upset by the 
crosscurrents of controversy flowing around him and that he consequently did 
not feel well. A semi-official publication of Peking’s French community re¬ 
ported that, ^Tespite the intervention of Dr. Hu Shih, Sir Tagore, faced with 
these impertinent displays [of opposition], chose to cancel his series of lectures 
on the pretext of his state of health, and retired to the [Western] Hills. 
(Politique de Pekin, 11.20:478 [May 18, 1924].) Richard Wilhelm, who 
was in personal contact with the poet in Peking, declared that “the sudden¬ 
ness of the impression made [presumably by the pamphlet] on his sensitive 
poetic temperament was so strong that he had a complete nervous break¬ 
down.” (Wilhelm, “Abschied," p. 5.) The breakdown, if it occurred, was not 
so complete as to prevent Tagore from lecturing the following morning and 
fulfilling another engagement the day after. 

72. ’Tai-ko-erh tsai ching tsui-hou chih chiang-yen” (Tagore’s last speech 
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in the capital), Shen pao CMay 15, 1924), p. 7; the Far Eastern Times CMay 
10, 1924), had observed concerning the May 9 lecture, "it was a pity that the 
gathering was not much larger”; Rabindranath Tagore, "Judgment,” Visva- 
Bharati Qtiarterly, 3*3:i95» 2,05, 205-206, 207, 208 COctobcr 1925). 

73. Central China Post CMay 17, 1924) quoting a May 12 Chung Mei 
dispatch from Peking; a similar report was carried in China Weekly Review 
(Alay 24, 1924). 

74. North China Standard CMay 13, 1924); Kshitimohan Sen to Rathin- 
dranath Tagore CMay 13, 1924), MS. in Rabindra Sadan archives. 

75. "T'ai-ko-erh chiang yu Su-o” CTagore will visit Soviet Russia), Shen 
pao CMay 17, 1924), p. 7. The Tagore-Karakhan interview was not reported 
in any of the accounts of the tour written by members of Tagore’s party, prob¬ 
ably because the Government of India was quite worried about the possible 
influence of Communist propaganda on Indian nationalism and was at that 
very moment arraigning suspected Indian Communists on charges of con¬ 
spiracy to overthrow the government. 

76. Ibid. 

77. Ibid.; Elmhirst diary CMay 13, 1924). The visit to Moscow did not 
take place until 1930. 

78. Japan Chronicle CMay 17, 1924), quoting May 14 Kokusai dispatch 
from Peking. 

79. Mahalanobis, Tagore's Visit, Pt. 2, p. 42; Bredon, p. 356, describes the 
springs and the marble-lined baths built by K’ang Hsi as lying "under the 
lee of a stone-freckled hill with the picturesque ruins of three old temples 
silhouetted against the sky-line.” Tangshan is also not far from the Ming 
Tombs and the Great Wall. 

80. Elmhirst diary CMay 18, 1924). The dinner was probably held on 
May 17. 

81. K., pp. 299-300; "To a Surprise Gathering of Students in the National 
University, Peking,” in Tagore, "Talks,” p. 134; Talks, pp. 79, 78, 79. 

82. Interview with Li Tsung-t’ung; interview with Chiang Meng-lin 
CTaipei, Apr. i, 1955). 

83. K., pp. 299-300; Tagore, Talks, pp. 106, 107-108. 

84. lbid.,-pp. 109, 106, 113, 112-113. 

85. Ibid., pp. 113-114. 

86. "Talks,” pp. 155-157. 

87. *T’ai-ko-crh kuan-yii Fo-chiao chih t’ai\-hua” CTagore's conversation 
about Buddhism), Shen pao CMay 20, 1924), p. 7. This delegation repre¬ 
sented the Peking Buddhist Research and Teaching Society CPei'ching Fo- 
chiao chiang-hsi hui). 

88. “The International Institute of China: Annual Report of the Director, 
Dr. Gilbert Reid,” Far Eastern Times CPeking, Apr. 25, 1924; Committee of 
Religions and Religious Societies Cchairman, Gilbert Reid) to Rabindranath 
Tagore CMay 1924), MS. in Rabindra Sadan archives; Mahalanobis, Tagore’s 
Visit, Pt. 2, p. 44; Elmhirst diary CMay 19, 1924). The new religious groups 
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listed in the letter of invitation were the Association for Promotion of Good¬ 
ness CWu shan she), the Universal Swastika Society, the Society of Moral 
Enlightenment, and the Peking Tao Yuan (Source of the Tao). At some 
point during his stay in Peking, Tagore received a letter of welcome from the 
Moral Teaching Society (probably identical with the Society of Moral En¬ 
lightenment just mentioned) proclaiming his aim identical with that of its 
founder, Tuan Cheng-yuan: “According to Mr. Tuan, the present confusion 
of the world is not due to the development of materialism of the West. But 
it is due to the wrong application of i^is materialism. Therefore he says that 
spiritualism and materialism should go hand in hand. But he wishes to see 
that spiritualism be treated as the principal and materialism as its assistant.” 
(MS. in Rabindra Sadan archives.) 

89. Tagore, Talks, p. 43; Mahalanobis, Tagore’s Visit, Pt. 2, p. 44; Talks, 
pp. 43-44, 45-52, 53, 54-55. 

90. K., p. 300; China Weekly Review, 28.14:492 (May 31, 1924); inter¬ 
view with Ch’en Yiian. 

91. Telegram from Shansi Provincial Education Association to Tagore (May 
20, 1924), MS. in Rabindra Sadan archives; see Donald G. Gillin, “Portrait of 
a Warlord: Yen Hsi-shan in Shansi Province, 1911-1930,” Journal of Asian 
Studies; 19.3:289-306, 296 (May i960). During his 1923 visit to China, Elm- 
hirst had visited Yen Hsi-shan and found him favorably disposed to the idea 
of having Tagore as his guest. (Interview with Elmhirst.) 

92. “Conversation between Rabindranath Tagore and Governor Yen, of 
Shansi, China,” Visva-Bharati Quarterly, 2.3:293, 294 (October 1924); Nag, 
Tagore and China p. 63; K. p. 300; interview with Elmhirst. 

93. According to the North China Herald (June 7, 1924), this meeting 
was sponsored by twenty-three different organizations and the audience totaled 
five thousand, which if so would make it one of Tagore’s largest in China. 

94. Tagore, “City and Village,” in Visva-Bharati Quarterly, 2.3:221, 225 
(October 1924). This talk is not included in Tagore, Talks and is referred to 
only vaguely in Mahalanobis, Tagore’s Visit. A report of May 22 in the 
North China Herald (June 7, 1924) tells us: “The theme of Dr. Tagore on 
this occasion was village as contrasted vrith city life. He pleaded for the con¬ 
servation of village habits, customs and standards of living, opposing the 
rush of population to the cities.” The text quoted here may well a more 
finished version of the talk, since he gave it again at the University of Tokyo 
on June 9. 

95. See Jekn Chesneaux, Le mouvement ouvrier chinois de 1910 d 1927 
(Paris, The Hague, 1962), p. 318; James Bissett Pratt, The PUgrimage of 
Buddhism and a Buddhist Pilgrimage (New York, 1928), pp. 386-388. In 
an article on ‘labour agitation,” datelined Wuchang, May 31, the North 
China Herald (June 7, 1924) noted that “its leaders appear to be mosdy 
students and teachers in the schools . . . but the leaders of the movement 
have been arrested in Wuchang by agents of Wu Pei-fu and taken to Loyang, 
where five of them have already been executed.” 
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96. Wang Hung-wen, ‘TTai-ko-erh tsai Han-k’ou fu teh chung'hsileh'hsiao 
chih chiang-yen" CTagore's lecture at the Supporting Virtue Miadle School), 
Ch'en-fao furk’an CJune 21, 1924). 

97. Interview with Nag (Nov. 17, 1955); interview with Chang Chiin- 
mai (Washington, Oct. 12, 1954). In confirmation of Nag*s eyewitness report, 
we find in Shen-pao (May 27, 1924), p. 4, a telegraphed dispatch from 
Hankow with this concluding sentence: “Wen T'ai i Hua-jen ch*ang fa 
fan-tui ch’uan-tan, yu jen p*o lao-sao” ([Some of the] Chinese listening to 
Tagore frequently distributed opposition handbills and told people they were 
very unhappy with him). 

98. North China Herald (June 21, 1924); Tagore, Talks, pp. 74, 74-75, 
74» 76, 77- 

99. North China Herald (June 21, 1924). It is curious that this same 
weekly newspaper published on June 7, 1924 (p. 373) an entirely different 
account of this same Wuchang speech, estimating the audience at three to 
four thousand and asserting there was "no sign of the opposition manifested 
in other places.” Perhaps the June 21 account was meant as a reply to that 
published June 7, for it was dated June 8 and was written by someone at 
Wuchang who had been on the scene when Tagore lectured there. In contrast 
to the June 7 report that “the appearance and personality of Tagore made a 
great impression," the June 21 account was headed: ‘TTagore's Failure with 
Young China. The Man who Preaches Spiritual Power and Control Has no 
Hearing from the China set on Material Progress and Physical Domination.” 

100. China Press (May 29, 1924); Tagore, “Talks,” pp. 97-iox; Nag, 
Tagore and China, pp. 41-42; K., pp. 28^290, 301; “Tagore's Message,” 
Chinese Recorder, 55.7:476 (July 1924). 

101. Tagore, Talks, p. 119; “Talks,” p. 100. 

102. Talks, p. 116; “Talks,” p. 98; Talks, p. 117. 

103. Talks,-pp. 119-120. 

104. Hsii C 3 iih-mo, postscript to “Kao-pieh tz'u” (Parting words), Hsiao- 
shtto yiieh-pao, 15.6:4 (June 1924). 

105. Interview with Nag (Nov. 17, 1955); K., p. 301. For Tagore's speech 
to the Parsi community, on the theme of the importance of the individual, see 
the two-column report in North China Herald (June 21, 1924), p. 477. 

106. Wieger, p. 83; Shanghai Times (July 11, 1924). 

Chapter Six. Chinese Views of Tagore^s Message 

Epigraph. Richard Wilhelm, "Abschied,” p. 5. I am grateful to Hellmut 
Wilhelm for bringing this source to my attention, and for lending me his 
personal file of Petdnger Abende. 

I. Holland, Inde, p. 78. Elmhirst wrote an optimistic report of the tour on 
June 8, 1924, and spoke briefly of “a certain opposition which, enlightened 
as to the facts on which it had been misinformed, made its apology and 
retired from the scene.” (L. K. Elmhirst, "Rabindranath Tagore's Visit to 
China,” Modem Review, 36.2:164-165 (August 1924). 
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2. N. H. Pitman^ “Education,” China Year Book, 1925-1926, ed. H. G. W. 
Woodhead (Tientsin, 1925), p. 228. Woodhead was also editor of the Peking 
and Tientsin Times, a British-owned newspaper. 

3. ‘‘Tagore's Message.” The editors devoted two of their three paragraphs 
to the final Peking meeting arranged by another missionary. Dr. Gilbert Reid, 
and noted with satisfaction that at this “unique gathering the spiritual train¬ 
ing of the soul was placed first.” CChinese Recorder, 55.7:477.) A different 
strand of missionary opinion was expressed in an article by Rachel Brooks, 
“The Spiritualism of the Orient versus the Materialism of the Occident,” 
ihid., 55.8:495-505 (August 1924). Without referring to Tagore, Miss 
Brooks (who left China in June 1924, after three years’ service with the 
Y.W.C.A.) refuted the theory that the East was spiritual and the West ma¬ 
terialistic. 

4. Tsuchida, p. 210. 

5. Trans-Pacific (June 7, 1924), quoting Peking dispatch from Ben G. 
Kline. 

6. Letter from Dr. Henry Hodgson, in Japan M^eeTdy Chronicle (n.d.), as 
quoted in Modem Review, 36.3:349 (September 1924). 

7. “Sciences and Institutions,” China Journal of Science and Arts, 3.1:120 
(January 1925); Peking and Tientsin Times (Tientsin, Dec. 6, 1924). There 
is a possibility that this anonymous letter, signed “Impressed but not Con¬ 
verted,” was written by a Chinese intellectual, but the fact that it was sent to 
this British daily and the fluency of the author’s English style suggest that 
the writer was an American or Englishman familiar with the Chinese intel¬ 
lectual world in Peking — perhaps the Rev. Dr. Gilbert Reid. 

8. Wilhelm, “Abschied,” p. 5. Wilhelm explains Tagore’s failure in these 
terms (my translation): “If we inquire into the deeper causes of this failure 
—for the tacdcss deeds [of the opposition] are, in the last analysis, only acci¬ 
dental bv-products of a process with its own internal necessity — they appear 
to me to lie in the fact that Tagore erred in his appraisal of the intellectual 
climate in China. He thought [that he found] prevailing among the youth of 
China moods similar to his own, and wished to come to awaken and gather 
together the most sacred possessions he and they held in common. But such 
blissful islands of old culture no longer exist. China today is no longer a 
power, but a place where power is contended for. It stands in the midst of the 
intellectual contention among the most diverse views of life.” 

9. Wieger,.pp. 66, 83. 

10. Peking Daily News (Apr. 26, 1924), as quoted in Mahalanobis, Ta¬ 
gore's Visit, Pt. 2, p. 20. 

11. North China Standard (n.d,), as translated in Trans-Pacific (May 17, 
1924), p. 10. 

12. “The Inspiration of Tagore,” North China Star (Tientsin, May 3, 
1924). This was seen in the newspaper cuttings in the Rabindra Sadan 
archives. Unfortunately only the introduction, but not the editorial itself, has 
been preserved there. 
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13. She-hui jih-pao (n.d.), as translated in Trans-Pacipc (May 17, 1924), 
p. 11. Where "crazy” appears in that translation, I have inserted "absurd." 

14. Ta wen pao (n.d.), as translated in North China Standard (Apr. 25, 
1924X as rendered grammatically correct by me. 

15. Ibid. 

16. Ch’en T'ing-jui, "Ching-shen wen-ming yu wu-chih wen-ming" (Spir¬ 
itual civilization and material civilization), Shen poo (Apr. 29, 1924), p. 3. 
Although a contributed article, this was printed in the editorial section and 
clearly was intended to represent Shen pao*s stand on Tagore’s message. Shen 
pao also carried short comments from contributors in a section toward the 
end of each issue, headed Ts‘a-lu (Miscellany), one of which, from a writer 
signing himself Keng Kuang ("dazzling light"), defended Tagore against his 
leftist critics. "We should tiy to grasp his theory, not just pick out one part,” 
the author argued. Since the political chaos and social deterioration in China 
was partly due to everyone’s concentration on material needs, Tagore’s 
speeches advocating spirituality "are the right medicine for us today. As for 
the opinion that there is no such thing as Oriental culture in the world, this 
is self-depreciation, and I am afraid that even the Westerners will agree with 
this opinion." ("Ching-kao fan-tui Tai-ko-erh-che” [Serious statement to those 
who oppose Tagore], Shen pao [May 13, 1924], p. 17.) 

17. The translations in article form and the essays on Tagore before his 
arrival are listed in Chung-wen tsa-chih so-yin (Index to Chinese periodicals), 
comp. Ling-nan ta-hsiieh t’u-shu-kuan (Lingnan University Library; Canton, 
* 935 )» PP- 462-464; and in Wen-hsiieh lun-wen so-yin (Index to literary es¬ 
says; Peiping, 1932-1936), I, 241-242. Only those essays published before 
his arrival which concerned his ideas are mentioned in the following pages, with 
the exception of those by three minor intellectuals, which are noted here. Chou 
Yiieh-jan, co-founder with the classical scholar Chang T’ai-yen of the Society 
for the Study of Ancient Asia (Ya-chou ku-hsiieh hui), described the "ad¬ 
miring faith” in Tagore he had gained from reading his works and talking 
about him with Indian friends, and urged his countr)'men to study his writ¬ 
ings carefully, for "otherwise we will not be able to grasp his thought at all.” 
(Chou Yiieh-jan, "Chi wo li-liang” [Give me strength], Hsiao-shuo yUeh-pao, 
14.9:1-3 [September 1923].) Wang T’ung-chao, associated with the Peking 
Lecture Association and charged by it with drawing up Tagore’s itinerary, 
exulted: "Now we await the light of ‘love’ which Tagore is bringing to us 
from his Indian forest, carrying it in person to our sinking, dispirited midst. 
We must not greet this world-famous poet-philosopher with routine courtesy, 
rather we must truly understand his philosophy of life, which is limitless 
vitality and creative love.” (Wang T’ung-chao, *T’ai-ko-erh ti ssu-hsiang chi 
ch’i shih-ko ti piao-hsiang” [Tagore’s thought and its expression in poetry and 
song], ibid., p. 15.) Thirdly, Wang Hsi-ho, a teacher in Shanghai, asked by 
the country’s most important general magazine to introduce a special section 
on Tagore, replied by characterizing him as "a pioneer of the Eastern spirit.” 
The essence of his thought w’as "harmony between man and the universe — 



380 NOTES TO PAGES I92-I94 

in Other words, the search for the life of the spirit." Perhaps feeling that his 
article was a bit vague, Wang promised that "when Tagore comes to China, 
and I am able to hear his speeches, and can also get more ideas from studying 
his works, I shall write another essay to correct the errors in this one.” CWang 
Hsi-ho, “T'ai-ko-erh hsueh-shuo kd-kuan” [An outline of Tagore’s theory], 
Tung-fang tsa-chih [Eastern miscellany], 20.14:73, 90 [July 25, 1923].) In 
fact, neither Wang nor any other intellectual who wrote favorably about 
Tagore's ideas before he arrived made any comments on them after he had 
delivered his lectures in China — an indication that they found his general 
spirituality uplifting when taken in the diluted form of translations from his 
writings, but difficult to swallow in the concentrated form in which he pre¬ 
sented it in his lectures to Chinese audiences. 

18. Cheng Chen-to, "Huan-ying Tai-ko-erh” (Welcome, Tagore), Hsiao- 
shuo yueh-j>ao, 14.9:4 (September 1923). The Literary Studies Association 
(Wen-hsiieh yen-chiu hui), founded by Chou Tso-jen, Shen Yen-ping (Mao 
Tun), and others in Peking in 1921, soon had a membership of 172 important 
writers. From 1923 its hegemony over the movement to create a new literature 
was challenged by the Creation Society (Ch’uang-tsao she), led by Kuo Mo-jo 
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117. Quoted, from an unidentified original source, in Beg, pp. 92-93. 

118. A. Yusuf Ali, “The Religion of Rabindranath Tagore,” Islamic Culture 
(Hyderabad, 4.1:114-129, January 1930). 

119. Iqbal, The Secrets of the Self CAsrar-i-Khudt), tr. Reynolds A. Nich¬ 
olson (Lahore, 1944}, p. 33. 
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120. Forward (July 18, 1924). 

121. Treasure Chest, as quoted in Modem Rcviexv, 36.4:453 (October 
1924). 

122. Editorial in Bombay Chronicle, as quoted in Forward (Calcutta, July 
19, 1924). The Bombay Chronicle at this time had a circulation of 12,000, 
the highest figure for an Indian-managed newspajxjr in that city. Second to 
it, with 8,000 circulation, came the Bombay Daily Mail, edited by a Ceylonese 
of Dutch descent, Frederic Holsinger. CB^port on Natix'e Newspapers Pub¬ 
lished in the Bombay Presidency, for the Week Ending ^ih January 1924 
[Bombay, 1924], p. i.) The Bombay Daily Mail commented on June 18, 1924: 
“Dr. Tagore’s visit to China appears to have been a complete success. . . . 
It is evident that the citizens of the Imperial capital were able to appreciate 
thoroughly the greatness of the Indian poet.” This judgment seems to have 
been based on the editorial, “Tagore’s Visit,” signed “From a Chinese Con¬ 
tributor,” in the Japanese-edited daily. North China Standard (Peking, Apr. 
25, 1924). 

123. These Indianized Europeans exerted a considerable and as yet 
little-studied influence on English-speaking Indian intellectuals. For a biog¬ 
raphy of Pickthall, see Anne M. II. Fremantle, hoyal Enemy (London, 
1938). See also Nethercot, First Five Lives of Annie Besant, and his Last 
Four Lives of Annie Besant; and James H. Cousins and Margaret E. Cousins, 
We Two Together (^Madras, 1950). Aurobindo Chose, in the preface to his 
I he Renaissance in India, 3rd ed. (Calcutta, 1946; first published in his 
magazine, Arya, in August—November 1918), acknowledged that he had 
written this book in “appreciation of Mr. James II. Cousins' book of the 
same name.” Cousins, in turn, may have taken his book’s title from C. F. 
Andrews, The Renaissance in India (London, 1912). For Sir John Wood- 
roffe’s theory of Eastern spiritual civilization, see his Is India Civilized? Essays 
on Indian Culture, 3rd cd. (Madras, 1922; ist ed. 1918). 

124. Bombay Daily Mail (July 31, 1928), quoting the Manchester Guard¬ 
ian. Andrews had not been with Tagore in China, but had met him in Hong 
Kong on his way back to India. (Chaturvedi and Sykes, p. 199.) 

125. M. K. Gandhi, “A Parallel from China,” Young India (Feb. 9, 1928); 
reprinted in his Young India, 1927-1928, p. 604. 

126. Prasad, pp. 78-84. For more detailed accounts of the annual Congress 
sessions see Indian Annual Register, ed. H. N. Mitra and N. N. Mitra (Cal¬ 
cutta) for these years (published as Indian Quarterly Register, 1924-1929). 

127. A number of minor writers from Bengal and South India not dealt 
with here who commented on Tagore’s ideas are quoted in Stephen N. Hay, 
“India’s Prophet in East Asia: Tagore’s Message of Pan-Asian Spiritual Re¬ 
vival and Its Reception in Japan and China, 1916-1929” (Ph.D. thesis, Har¬ 
vard, 1957), pp. 33-49- See also Books about Rabindranath Tagore, comp. 
Pulinbehari Sen (Calcutta, April 1947). A comprehensive bibliography of 
writings on Tagore is being compiled by the Sahitya Akademi (Academy of 
literature). New Delhi. 
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The superior spirituality of India and the East in general and of I linduism 
in particular over modern Western civilization was such a favorite theme of 
Indian writers of Hindu background that many books on it were published in 
the period from World War I to about 1950. Some representative titles are; 
U, P. Krishnamacharya Ca Madras Brahman), The Wisdom of the East 
CBenares, first published as a periodical, Vol. i, Nos. 1-5 being dated August 
[?]—December 1914); Harendranath Maitra, Hinduism: The World-Ideal 
CLondon, 1916); T. L. Vaswani Ca Sindhi Hindu), The Secret of Asia: Es¬ 
says on the Spirit of Asian Culture (Madras, c. 1920); Anilbaran Ray (a Ben¬ 
gali disciple of Aurobindo Ghose), India’s Mission in the World (Calcutta, 
c. 1930); M. K. Acharya (President of Madras Varnashram Swarajya Sangha, 
and Member of Legislative Assembly, 1924-1930), India’s Higher Call 
(Madras, 1934); N. Lakshmanan (a journalist then living in Coimbatore, 
South India), India, The Eountain of Peace: A Sourcebook of Leadership for 
the New Era (Coimbatore, 1937); Nolini Kanta Gupta, The Malady of the 
Century and Other Essays (Madras, 1943); Maharaj Rana Sir Udaibhan 
Singhji (of Dholpur), Eastern Light of Sandtan Cidturc (Calcutta, 1946); 
G. K. Datta (a Bengali follower of Dr. Shyama Prasad Mukherjee, the 
founder of the Jan Sangh Party), Eoad to Peace (Calcutta, preface 1949). 

The views of the distinguished historian and critic of Indian and Indo¬ 
nesian art. Dr. Ananda Kentish Coomaraswamy, may also be recalled here, 
although he was not an Indian. The son of an English Unitarian mother and 
a Ceylonese judge of Tamil descent, Coomaraswamy was educated at the 
University College, London as a mineralogist. Disturbed by the Westerniza¬ 
tion of Ceylon after he settled there, he founded the Ceylon Social Reform 
Society. Turning his attention to the preservation and elucidation of Asia's 
artistic heritage, he joined the circle of the Tagore family in Calcutta in the 
first decade of this century, became an assistant to E. B. I lavell, principal of 
the Government School of Art in Calcutta, and became Okakura’s successor 
as curator of the Oriental collection at the Museum of Fine Arts, Boston. 
Coomaraswamy, a far better scholar than Tagore or Aurobindo, voiced the 
same sentiments on Asia's spirituality as they in his collection of essays, 
The Dance of Shiva (New York, 1924; 2nd ed., Bombay, 1948). Romain 
Rolland contributed a forward to this volume. I am indebted for this in¬ 
formation to the excellent unpublished paper by Mary Carmen Lynn (Depart¬ 
ment of History, University of Chicago), "Sources of Modern Aesthetic 
Discourse in Bengal.” 

128. Nehiru, Autobiography, p. 353. 

129. Nehru wrote of Tagore in the early 1940's: "More than any other 
Indian, he has helped to bring into harmony the ideals of the east and the 
west, and broadened the bases of Indian nationalism. He has been India's 
internationalist par excellence, believing and working for international co¬ 
operation, taking India's message to other countries and bringing their mes¬ 
sage to his own people.” (Jawaharlal Nehru, The Discovery of India [London, 
» 95 i]»P* 318.) 
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130. Iqbal and the leaders of other movements in twentieth-century Muslim 
thought in India, as they expressed themselves mainly in publications in 
Urdu, are treated in the superb analysis by F. Rahman, “Muslim Modern¬ 
ism in the Indo-Pakistan Sub-continent,” Bulletin of the School of Oriental 
and African Studies, 21.1:82-99 (London, 1958). The nature and decline 
of the Muslim-Hindu synthesis have been treated in the pioneering study 
by Heinrich Goetz, The Crisis of Indian Civilization in the Eighteenth and 
Early Nineteenth Centuries (Calcutta, 1939). 

Epilogue 

E'pigra'ph. Frederic Lefevre, “Une heure avec M. Sylvain Levi,” in Me¬ 
morial Sylvain Levi, ed. Louis Renou. (Paris, 1937), p. 431. 

1. Peter Chaadaev, Oeuvres choisies de Pierre Tchadaief, ed. P. Gagarin 
(Paris, 1862), pp. 139-140. 

2. B. ff. Sumner, A Short History of Russia (New York, 1949), p. 309. 

3. See IIu Shih, The Chinese Renaissance; D. S. Sarma, The Renaissance 
of Hinduism in the Nineteenth and Twentieth Centuries (Benares, 1944); 
Amit Sen (pseud, of Sushabhusan Sarkar), Notes on the Bengal Renaissance, 
2nd ed. (Calcutta, 1957); Studies in the Bengal Renaissance, ed. Atulchandra 
Gupta (Jadavpur, 1958); and Kopf, British Orientalism and the Bengal 
Renaissance. 

4. Gandhi, Hind Swaraj (3rd ed.), “Appendices,” pp. i-v. 

5. A contemporary observer, the Harvard-educated Tsurumi Yusuke, noted 
that the law “excluding Japanese immigration made a tremendous impression 
on the thinking part of the nation. The disappointment with the West drove 
them to turn to their old schools of thought for enlightenment. Orientalism 
received a new stimulus.” (JPresent Day Jaf>an [New York, 1926], pp. 47-48.) 

6. Nichi-nichi shimhun (Daily news; Tokyo, June ii, 1924). 

7. C. F. Andrews, “India in the Far East,” Young India, 6.30:242-243 (July 
24, 1924), paraphrasing and quoting “a very beautiful account of the poet’s 
visit there” which had just reached Hong Kong from Tokyo. The author of 
the report was probably L. K. Elmhirst. Either he or Andrews sent the report 
to the South China Morning Post (Hong Kong), which reproduced it in 
full on June 25, 1924. 

8. Nichi-nichi shimhun Qunc 15, 1924). 

9. Tsurumi, p. 47. See also the evidence mentioned in Richard Storry, The 
Double Patriots: A Study of Ja'panese Nationalism (Boston, 1957), p. 25. 

10. In contrast to 1916, Tagore’s 1924 visit and lectures occasioned little 
comment among Japan’s intellectuals. The only significant article was Tanaka 
Odo, “Haruka ni Tagoru shi yosetc Ajiya dome! no shiso ronzu” (I discuss 
with Tagore, who lives far away, the idea of an Asian league), Chad horon, 
39.12:4-47 (December 1924). Tanaka repeated his 1916 critique of Tagore’s 
concept of spiritual civilization, but he agreed with the suggestion mooted by 
Tagore that an Asian league was needed to defend Asian cultures against 
the West. In Tanaka’s opinion, the nation most qualified to lead such a 
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league, because of its greater experience with modern civilization, was Japan. 
For a bibliography of books, periodical articles, and newspaper comments on 
Tagore’s 1924 and 1929 visits to Japan, see Apollon, 1.1: 123-134 (May 1958). 
Details of these visits are given in Hay, “India’s Prophet,” pp. 118-153. 

11. Tokyo asahi shimhun (Mar. 28, 1929). 

12. Osaka Mainichi and Tokyo Nichi-nichi (Osaka, Mar. 29, 1929). 

13. Interview with Apurva Kumar Chanda (a member of the Indian 
Educational Service who was Tagore's companion and secretary on this trip), 
in Calcutta, Dec. i, 1959. 

14. Tagore, On Oriental Culture, pp. 14-15, 12. 

15. Interview with A. K. Chanda; Jansen, pp. 71, 75, 159, 161, 196. 

16. Interview with A. K. Chanda. Toyama’s attendance at the ceremonies 
in Nanking is described in Jansen, pp. 1-3. One other incident during this 
final stay in Japan marked the widening gap between Tagore’s Asianism and 
that of Japan’s ultranationalists. The fanatic followers of Tachibana Kosaburo 
invited him to visit their headquarters at Milo, sixty miles north of Tokyo. 
When he declined, one of them vowed to commit hara-kiri if he did not 
come, and the perplexed poet gave in. (Interview with Mrs. Kora Tomiko, 
Tagore’s interpreter on this as on his 1916 and 1924 visits.) Tagore had no 
stomach for the Tachibana fanatics, and returned from Mito on the same day 
he arrived (May 17), having lectured on feminism to a group of high school 
girls. Tachibana’s ideals nevertheless resembled Tagore’s at several points: 
the evil of cities growing fat at the expense of the farmers (see Tagore's lec¬ 
ture, “City and Village”); the bankruptcy of Western civilization, and the hope 
of creating a pan-Asian league. On Tachibana, see Storry, pp. 98, 100, 108, 
119-120. 

17. Kunihiko Okura, My Thoughts, tr. Iwao Matsuhara and E. T. Ingle- 
hart (Yokohama, 1935), p. 149. 

18. Ibid., p. 173. 

19. Kokutai no hongi: Cardinal Principles of the National Untity of Japan, 
tr. John Owen Gauntlett, ed. Robert King Hall (Cambridge, Mass., 1949). 

20. Noguchi Yonejiro, Indo no shijin (The Indian poet; Tokyo, 1926), the 
only biography of Tagore published after 1916, contains this statement (pp. 
33-34): “Japan is now in a crisis ... In trying to overcome this crisis, 
Tagore’s teachings offer us many suggestions. 1 do not agree with him com¬ 
pletely, but I do believe that almost all of his opinions can help us in saving 
contemporary Japan.” 

21. See Noguchi Yonejiro, Indo xva kataru (India speaks; Tokyo, 1936), 
pp. 58-66; and Yone Noguchi, The Ganges Calls Me (Tokyo, 1938), which 
contains an appendix, “Reception at Santiniketan.” 

22. Poet to Poet (C’alcutta: Visva-Bharati, 1939), reprinted as Tagore- 
Noguchi Correspondence (Cleveland, 1942). The two letters from Tagore 
to Noguchi were actually written by his secretaries (according to their state¬ 
ments to me in personal interviews), but are in full accord with his views. 
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The first letter, dated Sept, i, 1938, was the work of Amiya Chakravarty, the 
second, dated simply October 1938, was the work of Krishna Kripalani. 

23. Shigenobu Okuma, “Summary of the History of Japan,” in Shigenobu 
Okuma, ed., Fifty Years of New Japan (London, 1910), I, 41. This persistence 
and expansion of the samurai ethos was even hailed by Japan’s leading inter¬ 
nationalist, the Christian educator Inazo Nitobe, in his famous Bushido, The 
Soul of Japan (New York, 1905), pp. 188-189: “What won the battles on 
the Yalu, in Corea and Manchuria, were the ghosts of our fathers, guiding 
our hands and beating in our hearts. They are not dead, these ghosts, the 
spirits of our warlike ancestors. To those who have eyes to see, they are 
clearly visible. Scratch a Japanese of the most advanced ideas, and he will 
show a samurai.” Nitobe married an American Quaker girl and in later life 
served for some years as a member of the secretariat of the League of Nations. 

24. “Dr. R. Tagore’s Preface,” in Ch’ii Yiian, The Li Sao: An Elegy on En¬ 
countering Sorrows, tr. Lim Boon Keng (Shanghai, 1929), p. xxiii. 

25. Shew pao (Mar. 20, 1929); North China Star (Mar. 26, 1929). 

26. North China Star (Mar. 26, 1929). 

27. Hsin Ya-hsi-ya, i.i;i (Nanking, October 1930). Tai Chi-t’ao has an 
article in almost every issue. This periodical seems to have ceased publication 
in 1936, by which time Japan’s pan-Asian movement was making much faster 
headway than China’s. The magazine’ title lends to confirm the supposition 
that it was started as a means of countering Japanese pan Asian propaganda 
in China; Toyama’s Kokuryukai had published from 1921 to 1923 an English- 
language monthly, New Asia, with Paul Richard as one of its editors. 

28. P. C. Mahalanobis, “Tagore’s Visit to Canada and Japan,” Visva- 
Bharati Quarterly, 7.1:159, 160, 163 (April-July 1929). Evidently Tagore 
learned at this interview of the Japanese pan-Asianists’ refusal to attend this 
ceremony. 

29. Tan Yun-shan, Twenty Years, pp. i8-ig. While in China, T’an had 
talked with Tai Chi-t’ao, as well as with the Buddhist leaders T’ai Ilsii and 
Ou-yang Ching-wu. 

30. Letter from Rabindranath Tagore addressed “To my Chinese Friends,” 
dated Santiniketan, Apr. 18, 1934, as given in Tan Yun-shan, Twenty Years, 
p. 36. 

31. Tan Yun-shan, “My Dedication to Gurudeva Tagore; written on the 
First Anniversary of his Death,” in V. G. Nair, Professor Tan Yun-shan and 
Cultural Relations between India and China (Madras, 1958), p. 9. 

32. “The Kuomintang,” in China Handbook, 1937-1945, comp. Chinese 
Ministry of Information, rev. ed. (New York, 1947), pp. 38-39. 

33. This use of nineteenth-century precedent is ably surveyed in Mary C. 
Wright, “From Revolution to Restoration: The Transformation of Kuomin¬ 
tang Ideology,” Far Eastern Quarterly, 14.4:515 -532 (August 1955). 

34. Quoted in G. D. Khanolkar, The Lute and the Plough: A Life of 
Rabindranath Tagore (Bombay, 1963), p. 349. 
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35. Rabindranath Tagore, Crisis in Civilization, rev. ed. CCalcutta, 1950), 
pp. 17-18. 

36. The Gandhi-Chiang meeting is described in Maulana Abul Kalam 
Azad, India Wins Freedom. An Autohiographical Narrative CBombay, 1959), 
p. 45; also in a letter from Mahadev Desai CGandhi’s chief secretary) to 
Ghanshyamdas D. Birla, July 16, 1942, quoted in G. D. Birla, In the Shadow 
of the Mahatma: A Personal Memoir, 2nd ed. (Calcutta, 1955), p. 218. Desai 
objected to the publicity the Chinese gave the meeting and concluded: “The 
whole thing leaves a most unpleasant taste in the mouth. The visit ought not 
to have taken place. But it is well that Bapu [Gandhi] was face to face with 
that 'inscrutable' man, as he always calls him." Gandhi’s message of June 14, 
1942, to Chiang is quoted in D. G. Tendulkar, Mahatma: Life of Mohandas 
Karamchand Gandhi (Bombay, 1951—1954), VI, 141—144. 

37. Tagore, Nationalism, p. 75. 

38. Rabindranath Tagore, Holograph message dated May 3, 1930, repro¬ 
duced in Indo-Asian Culture (Calcutta), lo.i: 115 (July 1961). 

39. Rabindranath Tagore, Address to the Anglo-American Association in 
Peking, quoted in Mahalanobis, Tagore’s Visit, Pt. 2, p. 18. 

40. Tagore, Religion of Man, p. 225. 

41. As translated in Shakti Das Gupta, Tagore’s Asian Outlook (Calcutta, 
1961), p. 68. 



BIBLIOGRAPHICAL NOTE 


From among the many varieties of sources used in this study certain kinds 
stand out as especially useful. These are, in approximate order of their im¬ 
portance: the writings of the men and women whose ideas form the subject 
of this book; biographies or entries in biographical dictionaries; newspaper 
and periodical articles; interviews; manuscript letters and diaries; books sur¬ 
veying all or part of the intellectual histories of modern Japan, China, and 
India; and such reference works as bibliographies, library catalogs, yearbooks, 
guide books, and census reports. 

Most of the sources yielding information on the intellectuals of the India- 
Pakistan area are in English, for most of them published more in that lan¬ 
guage than in their mother tongues during the first half of this centurv. The 
|x)ets (Tagore, Iqbal, Bharati, Nazrul) are exceptions. Two general surveys 
of modern South Asian thought proved most helpful when 1 began this .study: 
J. N. Farquhar’s Modern Religious Movements in India, and D. S. Sarma’s 
Studies in the Renaissance of Hinduism in the Nineteenth and Twentieth 
Centuries. On Tagore, I have used the standard edition of his Bengali works, 
Rahtndra-rachandhali, and ha\’e found two bibliograjdiies by Pulinbehari 
Sen most useful: Books about Rabindranath Tagore, and his "Bibliography" 
of Tagore's political essays, in Sachin Sen, The Political Thought of Tagore. 
Among the biographies of Tagore, the most generally useful has been that by 
Krishna Kripalani. 

Japanese thought currents in the period preceding I'agore’s encounter with 
Japan’s intellectuals are intelligently surveyed in jap.mese Religion in the 
Meiji Era, edited by Mideo Kishimoto and translated and adapted by John F. 
Howes, and in Japanese Thought in the Meiji Era, edited by Masaaki Kosaka 
and translated and adapted by David Abosch. Two excellent wt)rks covering 
the Taisho period are Kyoson Tsuchida, Contemporary Thought of Japan 
and China, and Gino K. Piovesana, Recent Japanese Phihsophical Thought, 
1862-1962; A Survey. The Kokusai Bunka Shinkokai's Introduction to Con¬ 
temporary Japanese Literature provides much information on the leading 
writers and literary currents of the period 1902-1935, and A. Morgan Young’s 
Japan binder Taisho Tenno, 1912-7926 and Imperial Japan, 1926-1938, are 
uniquely valuable for political history. Biographical data on Japan’s intellec¬ 
tuals and leading figures is given in the massive Japan Biographical Encyclo¬ 
pedia & Who’s Who, but the earlier annual Who’s Who in Japan and the 
ten-volume Dai jimmei jiten contain even more detailed entries. 

My introduction to modern Chinese thought began with the rich anthology 



BIBLIOGRAPHICAL NOTE 


412 

China’s Resjfonse to the West: A Documentary Survey, 1839—1923, edited by 
Ssu-yii Teng and John K. Fairbank. Most useful for twentieth-century thought 
were O. Bri^re. Fifty Years of Chinese Philosophy, 1898-1950, Wing-tsit 
Chan, Religious Trends in Modern China, Wen-han Kiang, The Chinese 
Student Movement, and Chow Tse-tsung’s masterful The May Fourth Move¬ 
ment: Intellectual Revolution in Modern China. For biographical data I have 
made use of the China Weekly Review's Who's Who in China series and 
the usually reliable Who's Who in Modem China, edited by Max Perleberg. 
Three reference works guided me to articles in Chinese periodicals: Chung- 
wen tsa-chih sa-yin, Chung-kuo hsin wen-hsiieh ta-hsi (especially vol. 10, 
Shih-liao, so-yin\ and Chung-kuo hsien-tai ch'u-pan shih-liao. John King 
Fairbank and Kwang-Ching Liu, Modern China: A Bibliographical Guide to 
Chinese Works, 1898-1937, introduced me to other sources, as did my co¬ 
translators from Chinese, C. M. Ch'en, Lin Yu-sheng, and Cheng Chung-ying. 

As the bibliography shows, much important material came from periodical 
articles. Most useful for the Indian scene was the Modern Rexnew. For items 
by and about Tagore, his Visva-Bharati Qtiarterly was a major source. For the 
Japanese scene, the Rikugo zasshi. Shin jin, Shin cho, and Asian Revie^v were 
the periodicals most used. For China, Tung-fang tsa-chih, Hsiao-shuo yiieh- 
pao, and Ch'en-pao fu-k'an w^ere richest in articles and editorial comments. 
Newspapers of all three countries yielded a large amount of significant detail, 
most notably the Tokyo asahi shimhun, the Shanghai Shen pao, and the Cal¬ 
cutta Amrita Bazar Patrika. 
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in China, 40, 162, 209—210, 219, 
241-245, 303, 386n.7o; spread 

from India, 60, 134, 150, 151, 175; 
humanistic values of, 141, temples 
of, 150, 151, 159, 174, 182; scrip¬ 
tures of, 152, 166; leaders of, 153, 


*54. 177. a-13; monks in, 154, 227, 
229; revitalization of, 154, 180, 
205, 210, 220, 242, 244; women 
in, 154, 229; Tagore speaks on, 
157, 160; of T’ang period, 159, 
244; Young Men’s Buddhist Associ¬ 
ation, 159-160, 180-181, 230, 233; 
college of, in Wuchang, 180; Kuo 
Mo-jo and, 202; rivalry with Con¬ 
fucianism, 206, 241, 243; Liang 
Sou-ming and, 207; equated with 
Indian mought, 209, 244; Liang 
Ch’i-ch’ao and, 210, 211-212, 384 
n.62; T’ai Hsii and, 212—213; Ch'en 
Tu'hsiu on, 226, 228; Ku Hung- 
ming and, 235; eclipse of, 241; lib¬ 
eration of China from, 242; his¬ 
tories of, 3840.62, 3920.146 
in Germany, 3660.50 
in India, 1,55, 274, 289, 303 
in Japan, 40, 69, 84, 85, 97-104. 
109; monks and priests, 36, 37, 74, 
100; temples, 36, 65, 73; welcome 
Tagore, 61, 65, 66, 69, 97, 103, 
271; agree with Tagore, 83, 97, 98, 
100, 103; scholars of, 62, 65, 98- 
100, III, 119, 123, 3550.42, 356 
n.45; Soto sect of, 65, 97; Zen 
school of, 65, 73, 97; Shinshu sect 
of. 97. 98, 100, 3560.44; moderni¬ 
zation and revitalization of, 97-98, 
loi; Jodo sect of, 98; three streams 
of, 100; Shin Bukkyo, 100; Nishida 
Kitaro reinterprets, 300 
in Russia, 104 
in Siam, 314 
in South Asia, 274 
in Southeast Asia, 1 
at Visva-Bharati, 133 
See also Mahayana Buddhism 
Bull, Ole CMrs.), 37, 40 
Btimmei kaika, 84 

Von Bunsen (Prussian Ambassador to 
Great Britain), 3380.6 
Burma, 64, 98, 146, 251, 294, 328 
Bushido Cway of the warrior), 320, 321, 
328, 4090.23 


Calcutta: Western traders at, 4; foreigners 
in. 6, 35, 37, 40, 47, 59, 131, 274, 305, 
315, 320; Tagore in, 12, 27, 44, 53, 56, 
254, 257, 284; capital of British India, 
13, 250-251, 256, 263; Orientalism at, 
21; Keshub Sen in, 22—23; plague in. 
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42; public demonstrations in, 43; East 
India Company at, 264; Radhakrishnan 
in, 270; Gandhi in, 281, 285; modern 
port city, 307 
California, 261 
Canada, 323 

Canterbury Tales (Chaucer), 74 
Canton: Western traders at, 4; Dehend- 
ranath Tagore’s voyage to, 18; Tagore 
invited to, 147, 224; Sun Yat-sen in, 
222, 223: Kuoniintang headquarters in, 
225, 323; Japanese capture of, 327 
Capital (Karl Marx), 273 
Capitalism, capitalists: overthrow of, 203; 
230; system of, 226, 261; class, 230, 
231; opponent of old culture of India, 
246 

Carmichael, Lord (Governor of Bengal), 
81 

Carpenter, Edward, 116, 278; Civilization 
— lls Cause and Cure, 278 
Carr, Tagore and Company, 17 
Caste system in India, 15, 265, 267, 277 
Catholic (Roman), 38 
Central Asia, 248 
Central India, 276 
Ceylon, 213, 294 
Chaadacv, Peter, 312 

Chakravarty, Amiya, 362n.i4, 409n.22; 

translations of Tagore by, 368n.3 
Chang Chih-tung, General, 4, 207; slogan 
of. 4 , 3370.3 

Chang Chiin-mai, 141—143, 227, 315; 
welcomes Tagore, 149, 152, 183; in 
science-me^hysics controversy, 214, 
217; on Tagore's message, 214-215, 
3860.77; in India, 215; his China and 
Gandhian India, 215; defends neo-Con¬ 
fucianism, 220, 244, 313, 3870.83; 

writings of, 3580.63, 3670.52 
Chang Hsiin, General, 219 
Chang T’ai-yen, 379n.i7 
Chang Tung-sun, 3670.52 
Charncx:k, Job, 17 

Chattopadhyay (Chatterjee), Bankim- 
chandra, 45 

Chaucer, 74; Canterbury Tales, 74 
Cheena Bhavan (Hall of Chinese Studies), 
293 

Chekiang Province, 151, 153, 233 
Chen Kuang (True light) Theater (Pe¬ 
king): Tagore’s lectures at, 168—169, 
172-173, 195; disturbances during, 169, 
216, 3740.69 
Ch’en San-li, 151 
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Ch’en Tu-hsiu: appointed dean of faculty 
of letters, Pekins University, 136-137; 
in science-metapnysics debate, 142; as 
general secretary of Chinese Communist 
Party, 225-226, 313; as critic of Tagore, 
226-230; popularity of, among Chinese 
students, 238; career of, 3650.41; in¬ 
fluence of Tagore on, 3830.49; intellec¬ 
tual development of, 3880.99 
Cheng Chen-to, 192, 193, 198; as editor 
of Hsiao-shuo yiieh-pao, 192-193, 200, 
3800.22; Western education of, 198, 
232; on Tagore, 204, 3800.22 
Cheng Hsiao-hsii (Su-k’an), 3720.44 
Cheng-li kuo-ku (Reorganization of the 
national heritage) movement, 216 
Ch’i Hsieh-yuan (General), 153, 155 
Chiang Kai-shek (General): visits India 
(1942), 303, 328; as head of nationalist 
government in China, 323—324; in com¬ 
mon front with Mao Tse-tung against 
Japan, 327; meeting of, with Gandhi, 
4100.36 

Chiang Moii-lin, 156, 175, 3920.147 
Chicago: Vivekananda and Mozoomdar in, 
25; Mrs. Besant’s return from, 274; 
Virchand Gandhi in, 277; Tagore in, 
282 

Chihli Province, 155 
Child marriage, 32 
Ch’in emperor, 2 
China, Chinese 

art, music, and theater, 152, 163, 178, 
184 

attitudes toward India, 208, 240-243 

civilization: contrasted with Indian, i, 
207, 208-209; 242; contrasted with 
Western, 34, 35, 39-40, 206-207, 
223; Western appreciations of, 34- 
35, 138, 139-141, 207; contrasted 
with Japan’s, 102; responsibility of, 
to synthesize world’s cultures, 138- 
139; young leftists reject ancient, 
170-171; similar to Indian, 260; 
stagnant because of Buddhism, 
2d6, 242; of the future world, 207, 
208; renaissance of, 217, 313; syn¬ 
thesis with Eurimean urged, 366- 
n.49. See also Tagore’s ideas on 
China 

economic conditions, 170, 227, 240, 
3870.87 

English-speaking intellectuals, 51, 

189, 3810.34 

foreign powers in: European, 4, 8, 
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China Ccowf.) 

34, 226; Japanese, 57, 58, 112, 
319, 32-6 

foreign relations: see Intra*Asian rela¬ 
tions 

government and politics, 220-23 * > 
238, 3870.87; in World War I, 
*37—138; Peking government, 
*36, 155—156, 220; warlords, 136, 
153. i55f 220-221; civil warfare, 
148, 153, 200, 221, 329; ex- 

emperor, 160—161, 219, 221; Peo¬ 
ples Republic of, 189, 204, 329; 
in World War II, 327—329. Sec 
also Administrative classes; Com¬ 
munism, in China; Confucianism; 
Kuomintang; Mnnchus; National¬ 
ism; Neo-Confucianism 
Indian influences on: noted, 34, 40- 
41, 44, 55, 134; welcomed by Chi¬ 
nese Buddhists, 159, 211-212; re¬ 
jected by non-Buddhist Chinese 
thinkers, 207, 208, 240, 242 
Indian visitors to, 18, 40, 260. See 
also Tagore, travels 
Intellectual movements (i 917-1924), 
136-142, 161, 186-245 passim 
Japanese: influences on, 4, 141, 198, 
203, 3830.49; visitors to, 37, 108; 
residents in, 117, 170, 183, 185, 
221, 243 

peasantry, 187, 326, 387n.87 
religious conditions: .see Buddhism, 
in China; Christianity, in China; 
Confucianism; Taoism 
Sinocentricity, i, 219, 243, 324, 393 
n.147 

Western: visitors to, 124, 135, 140, 
142-143; residents in, 156, 164, 
173-174. 177. 183, 187, 188, 207, 
232, 3720.49 

China and Gandhian India CChang Chiin- 
mai), 215 

Chinese Communist Party, 137, 204, 215, 
220, 229, 326, 329; violent methods of, 
213; member.5 of, 225, 329; campaign 
of against Tagore, 226, 228; central 
committee of, 229; leaders of, 239, 313; 
M. N. Roy policy director of, 262; coali¬ 
tion with Kuomintang Party, 323. See 
also Communism, in China 
Ch’ing dynasty. See Manchus 
Cholmondeley, CPev.) L. B., 79 
Chou Tso'jcn, 198, 199, 204, 38on.i8 
Chou Yiieh-jan, 3790.17 


Christianity, Christians 

in Asia, 41, 314 

in China, 171, 177; opposition to, 
199, 225; Buddhist reformation 

compared to Protestant, 206, 210; 
influence on anti-Western student, 

233 

in Europe and U.S.A., 1, 206, 292; 
d(x;trines lose appeal, 14, 77, 274, 

314 

in India: conversions to, 16; influence 
on Hindu reformers, 16, 24, 321; 
criticisms of Hinduism by, 21, 268; 
elements in Tagore’s thought, 157, 
258; nonacceptance of, 267; effects 
on Radhakrishnan, 268—269; 
Gandhi and, 278-279, 286; Iqbal 
and, 297 

in Japan, 83, 3560.47; spread and 
difficulties of, 84, 101; prepares 
wav for socialism, 85, 91, 94; con¬ 
verts to, 91; and Buddhism, 97— 
98, 101, 35611.47; Unitarians, loi, 
119. 3560.50; Roman Catholicism, 
101; Congregationalists, i o i—102; 
criticize Tagore, 101-104, 112; 

praise Tagore, 101—102; Episcopa¬ 
lians, 103, 111; atmosphere of, 105; 
attacked, 106 

missionaries: methods of, adopted by 
Hindus, 24; and by Japanese Bua- 
dhists, 97, 100; in China, 177; 
promote regional languages in 
India, 249; Theosopbists compared 
with, 274; Muslims and, 296 

Sec also New Testament 
Chu Chen-tan, 166 

Ch'ii Ch’iu-pai, 229, 230, 231, 239, 262 
Ch’ii-fu, 154 

Ch’ii Shih-ying, 142, 143, 149; on Tagore, 
3860.77 

Chuang-tzu, 129, 226 
Chungking, 293. 327, 328, 3960.45 
Chung Hai CMiddle Lake), 157 
Churchill, Win.ston, 264, 328 
CivilizalioH — lls Cause and Cure (Ed¬ 
ward Carpenter), 278 
Clcmcnccau (Premier), 130 
Clive, Robert, 8, 250, 264 
Clubs. See Associations, clubs, and socie¬ 
ties 

Colebrooke, Henry. 14-15, 314 
Colleges. See Universities, colleges, and 
schools 

Colonialism, 225, 240, 241 
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Columbus, Christopher, 2 
Commerce, 276 

Commercial Press CShanghai), 151, 152, 
zoo, 38911.104 
Communism, Communists 

in China, 8, 10, 218, 262; criticisms 
of Tagore by, 162, 229, 231; atti¬ 
tude of Students toward, 180, 232, 
237-238, 39in.i32; compared with 
Buddhism, 213; appeals of, 225; in 
alliance with Kuomintang, 225, 
327; leaders of, 225, 236-238; 
threat of, mentioned by Noguchi, 
320. See also Chinese Communist 
Party; Mao Tse-tung 
in India: Tagore on, 10, 326; Gandhi 
on, 10; M. N. Roy and, 262-263; 
influence of European, 310; British 
fear of, 3750.75 
humanistic ideals of, 327 
Communist International CComintcrn), 

261, 262, 292 

Communist Party of Mexico, 261 
Confucian Hall of Self Examination 
C'l’aiyuan), 180 

Confucianism: Tolstoy on, 235; at Visva- 
Bnarati, 36411.32 

in China: examination system of, 9, 
136; campaign against, 137, 161- 
162, IQ9, 218, 225; and Taoism, 
171; followers of, and Tagore, 177, 
179, 219, 322; modernization of, 
179; and Hindu view of life, 197: 
revival, revitalization of, 205, 207, 
208—209, 220, 244, 313, 326; 

demise of, 205, 215; Ku Hung- 
ming and, 206-207, 220; Liang 
Sou-ming and, 207—209, 220; and 
Communism, 217-218; Wu Chih- 
hui and, 218—219, 220; and Bud¬ 
dhism, 219, 241, 243; government 
view on, 223, 225, 230, 245; Sun 
Yat-sen and, 223, 324; Chiang Kai- 
shek and, 324, 326 
in Japan: basis for moral training in 
schools, 84, 94; systematized by 
German idealism, 85, 104, 106, 
14 t; and Buddhism, 98; and Chris¬ 
tianity, 102, 105; Prince Shotoku 
studies, 104; traditions revitalized, 
104 

See aUo Neo-Confucianism 
Confucius: communism of, 39; quoted, 
115, 138; China of, 134; .spiritual civili¬ 
zation of, 142; tomb of. 154, 221 
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Congress of Religions Cin Japan), 37 
Consciousness, 279 

Consciousness Only Cwei shih) Buddhism, 
212 

Constitutional government: in Japan, 84, 
85, 108, 115; in India, 275 
Coomaraswamv CDr.) Ananda Kentish, 
4o6n.i27; The Dance of Shiva, 406 
n.127 

Cornelius, John J., 39711.51 
Cousins, Margaret, 304 
Curzon, Lord, 251 
Czechoslovaks, 139 


Das, Chittaranjan, 253-256 passim, 289, 
308, 309, 311; on Tagore, 254, 285, 
39411.7; founder of Swarajya Party, 272; 
associate of Motilal Nehru, 272, 291 
“Declaration of the Independence of the 
Spirit’’ C«>f Remain Rolland), 128, 129 
Delhi: center of Persian culture, 248; 

I liter-Asian Relations Conference at, 
287, 294; Muslim capitals at, 290; 
home of Nehrus in, 291, 297 
Democracy: in Japan, 58, 85, 108; war 
blamed on, 169; Hindu theory of, 266; 
Sun Yat-sen's principle of, 324 
Democratization of elite traditions: in Ja¬ 
pan, 321; in India, 322; in China, 326; 
and fusion with Western idea of na¬ 
tionalism, 328 
Descartes, 14, 236 

Development of Metaphysics in Persia, 
The CMuhammad Iqbal), 257 
Devi, Indira Crii<-‘t-'e of Rabindranath), 29, 
30, 38 

Devi, Kadambari Csister-in-Iaw of Rabin¬ 
dranath), 26, 27, 28, 29, 34in.42 
Devi, Mira (daughter of Rabindranath), 
56 

Devi, Mrinalini (wife of Rabindranath), 
29, 46 

Devi, Svarnakuniari (sister of Rabindra¬ 
nath), 20 

Dewey, John: pragmatist thought of, 85, 
87, 108; in China, 139, 140, 165, 205, 
227; disciple of, 142, 215, 3930.147; 
popularity of, in China, 238 
Dey, Mukul, 56 
Diaz, Bartolomeu, 2 

Dickinson, G. Lowes, 35, 194; Letters 
from John Chinaman, 34, 35, 134, 194 
Dostoevsky, F. M., 85, 312; translations 
of, 3540.28 
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Dravida; Tamil land of, 248; language, 
264 

Driesch, Hans: in China, 139, 142, 205, 
3660.48, 3660.50, 3870.90; invited to 
visit China, 140—141, 227 

"East” and “West,” 2-6; Kipling’s ballad 
of, 6; compared, 6-7; complementarity 
and synthesis of, 22, 36-37, 50, 51, 52, 
66, 99, 129, 139, 263, 285, 297-298, 
308, 311, 3400.34, 3570.50; differences 
between, 129, 235, 253, 269; terms 
anarchronistic, 330; Japan’s national mis¬ 
sion to synthesize, 3570.50 
East and West CEmest Fenollosa), 36 
East Asia: spread of Buddhism and Indian 
culture to, 41, 134, 300; spread of West¬ 
ern ideas to, 51; Andrews on Tagore’s 
visit to, 55, 72; Tagore’s trips to, 57, 
135-136, 140, 146, 246, 257; Tagore 
on unity of India and, 63-64; Japan 
as an imperialist power in, 87; Japan 
as the representative of, 115; inteUec- 
tuals of, 124, 247, 332; critics of Tagore 
from, 246; effects of Tagore’s trips to, on 
Nazrul Islam, 256; India’s relations with, 
303; reactions evoked by Tagore’s lec¬ 
tures in, 306; Tagore as link between 
South Asia and, 322; China as dominant 
power in, 324, 328; Tagore’s insufficient 
Knowledge about, 331-332. See also 
China; J^an 

East India Company, 17, 20, 250, 264 
Eastern and Western Civilizations and 
Their Philosophies Cl-iang Sou-ming), 
242 

Eastern Religions and Western Thought 
CSarvepalli Radhakrishnan), 270 
Easternization, 190, 233 
Ebina Danjo, 102, 103, iii, 123, 357n.5i 
Ebu dson, 3560.45 

Economic conditions: in Bengal, 15; in 
China, 170, 227, 240, 3870.87; in 
Japan, 57 

Edinburgh, 206, 252, 272, 3840.54 
Education 

in China: institutions of, 148; Peking 
University's Department of, 175; 
Ministry of, 221 

in India: British system of, 9, 15, 249, 
270, 275, 293; Muslims’ distrust 
of British, 15, 296; Gandhi on, 
4010.77 

in Japan: Ministry of, 90, 99, 319; 
Textbook Investigation Council in, 


106; Fukuzawa pioneers in, 108; 
dismissal of professor in, 110; 
thought-control through agencies 
of, 121 

See also Universities; Tagore’s ideas 
on education; Visva-Bharati 
Egalitarianism, 205 
Egotism, 154 

Egypt. 257, 273 

Einstein, Albert, 238, 332 
Elmhirst, Leonard, 135, 147, 179; in 

China, 136, 142—143, 160, 224, 3790. 
91; on Tagore’s tour of China, 162, 186, 
3700.27, 374 n. 7 i, 377 n.i, 389 n.ii 5 ; 
returns to England, 305 
Ema Nagashi, 95 
Emerson, Ralph Waldo, 14, 207 
Empiricism, 141 
England. See Britain 
English language 

in China: intellectuals fluent in, favor 
Tagore’s ideas, 149, 164, 194, 198, 
204, 232, 238, 3810.34; atheists’ 
ignorance of, 170; publications in, 
favor Tagore’s message, 187, 189, 
191, 243; intellectuals fluent in, op¬ 
posed to Tagore’s ideas, 207; Wu 
Chih-hui attacks Tagore’s fluency 
in, 218; Tagore’s welcome by those 
fluent in, 305 

in India: importance of in South 
Asian intellectual universe, 9—10, 
15, 247—250; translations into of 
Sanskrit texts, 14; translations into 
of Tagore’s writings, 47-49, 88, 
298; Hindu and Muslim reactions 
to compared, 15, 3380.8; Tagore 
speaks in outside of Bengal, 247; 
coastal regions' higher literacy in, 
250; Aurobindo expresses patriot¬ 
ism in, 252; Indian periodicals in, 
255, 283; Bengali Hindus much 
more literate in than Muslims, 256; 
Madras Brahmans fluent in, 265; R. 
Sastri studies, 266; Radhakrishnan 
fluent in, 269; modem Hindu 
thought follows spread of, 270; 
Bharati learns, 271; Indian class 
educated in, 274; nationalism fol¬ 
lows spread of, 251, 275; Gandhi’s 
boycott of schools’ teaching, 282; 
Nehru family's knowledge of, 291, 
294; Iqbal studies, 297 

in Japan: Tagore lectures in, 63; 
Count dkuma mistakes Bengali for. 
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66v Tagore’s admirers steeped in, 
88—90; pan-Asianists write in, 116, 

119; ignorance of related to Ta¬ 
gore’s failure in Japan, I2i, 361 
n.96 

Epistemology, 106 
Esoteric Christian Union, 278 
Eucken, Rudolf, 85, 140, 141, 149, 361 
n.96 

Eur-Americans, 260, 261; mentality of, 
259; civilization of, 314. See also Eu¬ 
rope; United States 
Eurasia, i, 2 

Europe, Occident, West: idea of, 2, 330; 
intrusions from and imperialisms of, in 
Asia, 2-4, 35, 223-224, 321; traditions 
of, 9-10, 314-315; Bengali ideas about, 
14-25 passim (^see also Tagore's ideas, 
on European civilization); Fenollosa, 
Okakura, and Nivedita on, 35-42, 48; 
Japanese ideas about, 82—123; Chinese 
civilization compared with, 137—138, 
140, 141—142; Chinese ideas about, 

189—245 passim, 312-315; Indian ideas 
about, 246, 247, 251-311 passim, 312- 
315; Renaissance of, analogies with in 
Asia, 313. See also Britain; “East” and 
“West”; France; Germany; Russia; 
United States; and other individual 
countries 

Europeanization: .n curse to Asia, 22. See 
also Westernization 

Europeans: Chinese view as “southern bar¬ 
barians,” 4. See also Orientophiles 
Evolutionism, 85, 393n.i49 
Existentialism, 236 

Fa Yuan Ssu (Buddhist temple), 159, 229, 
366n.5o 

Fan Yiian-licn, 161 
Far East. See East Asia 
Farukhsiyar, Emperor, 290 
Feminism, 274 

Fenollosa, Ernest, 35—37, 40, 85, 314; East 
and West, 36 
Feudalism, 321 
Fitzgerald, 130 
Formosa, 75. See also Taiwan 
France, French: legal traditions used in 
Japan, 9; Enlightenment ideas, 13, 330; 
Rammohun Roy in, 16; trade with 
Japan, 57; in World War I, 16, 130; 
socialist thought frem, in Japan, 85, 104, 
123; influences on Japanese writers, 93, 
94; history compared with Japan’s, loz; 
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interest in Indian thought, 124, 126, 

134; revolutionary thought compared 
with Chinese, 136; studies of Ch’en 
Tu-hsiu, 137, 365n.4i; Liang Ch’i- 
ch’ao in, 138; military and other pres¬ 
sures in Asia, 164, 314; literature studied 
in China, 200; Wu Chih-hui studies in, 
218; as viewed from China (1924), 245. 
See also Pondicherry 
From an Eastern Sea (Joaquin Miller), 86 
Fuji, Mount, 75, 102 
Fukien, 206 
Fukuoka, 113 

Fukuzawa Yukichi, 69, 84, 108, 314 
Fundamental Problems of Ethics (Theodor 
Lipp), 104 

Fung Yu-lan (Feng Yu-lan), 234, 235, 
236, 244, 392n.i47 

Futurism of Young Asia, The (Benoy Sar- 
kar), 259 

Gama, Vasco da, 2 

Gandhi, (Prime Minister) Indira, 293 
Gandhi, Mohandas Karamchand, 24, 275- 
288, 311, 314, 315, 328; condemns 
Communism, 10; Non-cooperation move¬ 
ment of, 50, 132, 282, 285, 291; at 
Santiniketan, 53, 282; as leader of In¬ 
dian nationalist movement, 132, 282, 
2'9o, 321, 322; controversy with Ta¬ 
gore, 133, 283-285; praised by Liang 
Ch’i-ch’ao, 211; Chang Chiin-mai on, 
215; popularity of among Chinese stu¬ 
dents, 238; mentioned by Nazrul Islam, 
257; ethics of, 269, 4000.70; intellectual 
influences on, 275-280 passim, 339n.66; 
religious nationalism of, 276, 308; Auto¬ 
biography, 276; ideas of, 277, 285, 
4010.83; Hind Swaraj, 280; known as 
Mahatma, 282, 286, 287; conception of 
India, 283, 284; Tagore on, 283, 286; 
compared with Tagore, 284, 286—288, 
309, with V. D. Savarkar, 288-289, 
with M. A. Jinnah, 302, 303, with 
M. N. Roy, 309—310; on Tagore, 286; 
assassination of, 288; influences on Ja- 
waharlal Nehru, 293, 294; as cultural 
modernizer, 300; invited to China, 305; 
attempts to revitalize Hinduism, 313; 
on Hinduism and Jainism, 3990.59; 
meeting with Chiang Kai-shek, 4ion.36 
Gandhi, Virchand, 277, 3990.61 
Ganges River, 73, 250, 290 
Ganges Valley, 18, 194, 263, 264 
Garden of Eden, 13 
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George V, King of England, 52 
Germany: influence on Japan, 9, 77, 119; 
appreciation of Indian culture, 14; mili¬ 
tary forces of in China, 53, 57, 326; 
agents of in India, 56, 80; empire of, 
84; idealism of, 85, 106, iii, 119, 141, 
205; Japanese scholars in, 98, 105, 106; 
history of, compared with Japanese his¬ 
tory, 102; philosophers and scholars of, 
105, 188, 314, 330; thought of, 108, 
310; Tagore in, 130, 131, 201; Chinese 
scholars in, 136, 141, 315; language of, 
207; Wu Chih-hui in, 218; M. N. Roy 
in, 261; Iqhal in, 297, 300; partition of, 
3^7 

Ghose, rSri) Aurohindo, 252-253, 271, 
288, 315, 38811.97; Ashram of, 126, 305; 
ideas of, 254, 260; influence on Madras 
intellectuals, 265, 271, 272; interview 
with Tagore, 286; attempts to revitali7c 
Hinduism, 313 
Gibbon, Edward, 13 
Gide, AndrtS 47 
Gladstone, William E., 278 
Goa, 275 
Gobi Desert, 262 

Goddess of the I o River, The CChinese 
play), 178 

Goethe, 196, 203, 297 

Gokhale, G. K., 251, 288, 4020.88 

Gospels in Brief, The (Leo Tolstoy), 279. 

See also New' Testament 
Gottingen, 33811.6 

Greece, Greeks: knowledge of Asia, 13; 
revival of civilization of, 14, 208, 313; 
thought of, found confining by Euro¬ 
peans, 16, 304, 314; received civilization 
from Asia, 21; philosophy studied by 
Asians, 62, 205; civilization c.\tinct, 64; 
will to dominate world, 208; .services to 
mankind, 260; as model for modern 
China, 38in.28 

Green, Gretchen, 37011.32, 3720.47 
Gujarat: and Gandhi’s intellectual develop¬ 
ment, 24, 275-277, 308; busine.ss com¬ 
munity supports Tagore, 127 
Gujarati (language), 249, 276, 280 
Guru, 44, 257 

Haiku, 42-43, 61, 76, 90, 9^, 119 
Hakone, 75 

Hamlet (William Shakespeare), 96 
Han dynasty, 206 
Han Lin-fu, 239 
Han Tze-sui, 153, 154 


Hangchow, 151, 152, 162, 182, 231, 233 
Hankow, 180, 181, 182, 228, 262, 377n.97 
Hanyang, 180 
Hara-kiri 110, 122, 4080.16 
Hara Tomitaro, 68, 72, 75, 77, 3610.96 
Hardingc (Lord), 56, 113, 238 
Hasegawa Seiya, 3540.29 
Havcdl, E. B., 4060.127 
Hayes, Carlton J., 3980.51 
Hegel: dialectic of, 37; influence in Japan, 
85, 107; influence on reinterpretation of 
Islam, 297; origins of modernization 
theory and, 330 
Heidelberg, 105 
Heki Mokusen, 65 
Hepburn, (Rev.) James, 35 
Herzen, Alexander, 312 
Hideyoshi, General, 11 2 
Himalayas, 18, 19, 39, 102, 250, 290 
Hind Swaraj (M. K. Gandhi), 280 
Hindi (language), 249, 271. See also Hin¬ 
dustani 

Hindu Fair (Hindu Mela, 1875), 20 
Hindu Mahasabha, 4040.113 
Hinduism, Hindus, 1, 4, 9; and 

British: support by, of British rule in 
India, 13; Hindu-British symbiosis, 
13, 15, 16, 82, 251, 263, 264-265; 
secular British influences on, 248— 
249, 284, 291, 308, 310 

Buddhism: Hindu and Buddhist re¬ 
vivals compared, 97-98, 210; and 
Buddhist thought, 157, 177, 244, 
301, 311, 3960.44 

C]hinese: supposed impact on Chinese 
culture, 135; Chinese critiques of, 
239-240 

Christianity: synthesis with Christian 
ideas, 16, 38, 102; reactions to 

Christian challenge, 22, 268, 270, 
279 

Confucianism: outlooks contrasted, 
197, 215 

democracy: theory of, 266; demo¬ 
cratization of elite values through 
modernization, 14, 322 

devotionalism, 46, 253, 3450.88 

Europe: spread of thought to, 13—14, 
23-24, 42, 3380.6 

history: ambivalence toward past, 
259-260 

Lslani, Muslims: Hindu-Muslim rela¬ 
tions, 248, 256-257, 272, 290, 295, 
296, 299-300, 302, 311, 329, 

407n.i3o; Islamic influences on. 
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268, 290-291 

Jainism, 276—277, 300, 4oon.7i 
law: codification of, 13 
missionaries of, 24-25, 41 
name: origin of, 2, 289 
nationalism: fusion with modern, 10, 
43, 252, 260, 270-272, 275, 288- 
289, 291, 308 
orth(xloxy, 248, 275, 308 
pan-Asianism, 35, 254, 257, 260, 264, 
303, 321 

reform, revival, revitalization of, 14— 
18, 25, 35, 260, 274, 286, 308, 
313, 331-332.; compared with re¬ 
vitalization of Islam, 296- 297, 300, 

310-311 

rituals of, 282 

social and political conservatism of, 
265, 266-267 

Tagore's popularity among, 263-264, 
265, 307-308, 309 
See also Brahmans; Shaivism; Shakta; 
Vaishnavism; Vendanta 
Hindustan: known as United Provinces, 
250; modern interpretations of Hindu¬ 
ism in, 251; 1857 rebellion and upris¬ 
ings, 61, 248, 264, 291; synonym for 
India and Northern India, 260, 290; 
Nehru and, 290-291, 310, 311; cradle 
of Islamic modernism in India, 296; 
confluence of flindu, Muslim, and Brit¬ 
ish cultures in, 310 

Hindustani (language), 290. See also 
Hindi; Urdu 
Hirasawa 7 etsuo, 117 
Hirose Tetsuji, 86 
Hishida Shunso, 42 
Hokkaido, 91, 100 
Holsinger, Frederic, 40511.122 
Homer, 35811.59 

Hong Kong: Debendranath Tagore’s voy¬ 
age to, 18; 'Tagore in, 40, 58, 59, 61, 
147, 185; Elmhirst in, 224; Lu Hsiin’s 
speech in, 3820.38 
I IcKighly River, 17 
Hori (Japanese student), 42 
Hsieh Ping-hsin, 3830.49 
Ilsii Chih-mo, 143, 167, 193—196, 238, 
306; Tagore's interpreter and guide in 
China, 149, 151, 162, 172; friend of 
Tagore, 152-153, 193-196, 232, 323^ 
3810.24; active member of Crescent 
M(xm Club, 166 3730.58; describes 

Tagore’s visit to China, 184, 3670.54, 
3850.66; compared with Wen I-to, 197— 


198, 204; on Chinese opinion about 
India, 241 
Hsii Fo-ssu, 211 

Hu Shih, 137, 160, 215-217; participant 
in science-metaphysics controversy, 142; 
and j}ai hua (common speech) move¬ 
ment, 161; with Tagore in China, 164— 
167 passim, 169—170, 172, 3740.71; 
member of Crescent Moon Society, 166; 
advocates friendship between China and 
India, 167, 176, 242; adv(x:ate of Moh- 
ism, 220, 244; compared with Fung Yu- 
lan, 236, with Iqbal, 301, with Tanaka 
Odo, M. N. Roy, and Jawaharlal Nehru, 
313; friend of Tagore, 305, 323; essays 
of, 3670.52; discussions with Tagore, 
161, 164—165, 3860.82 
Hugo, Victor, 93 

Humanism: of Tolstoy, 98; Tagore praised 
for, 107, 196; Christian, 119; Eastern, 
134; Tagore advocates, 151-154, 332; 
Western condemned, 267; Tagore's con¬ 
demned, 267—268 
Hume, A. O., 23 
Hunan Province, 325 
Hupeh Province, 196, 233 
Huysmans, 85 

I Hsiang, 239 

Idealism: American, in Japan, 91; Tol¬ 
stoy’s in Japan, 92; Eastern in Japan, 
101; German in Japan, 104-106, iii; 
Japanese sympathy for Tagore's, 121; 
German and Confucian in China, 141, 
ii4« 393ii'i49: Tagore advocates in 
China, 152, 154, 155; English in China, 
164; Western in China, 195; Confucian 
and Buddhist in China, 219; of Auro- 
bindo, 253; of India, as origin of East¬ 
ern, 257; Oriental, the same as Anglo- 
American, 259-260; Indian condemna¬ 
tion of Tagore’s, 273; of Gandhi, 287; 
India’s, the same as China’s, 304; mod¬ 
ern philosophical, in Iqbal’s Islam, 310; 
Japan’s, under militarists’ rule, 320 
Ideals of the East (Okakura Kakuzo), 6, 
39, 41, 260, 315, 343n.75 
Ikuta Choko, 95 
Image-worship, 267 

Imperial Rescript on Education (1890), 
84, 94, 101, 106 

Imperialism: European, in Asia, 2, 4, 8, 
35-36, 41, 112, 114, 223-224, 239, 
314. 319. 3ii; European, in Africa, 33, 
112; Japanese, 57-58, 67, 112, 243, 
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Imperialism Ccont.^ 

316-320, 326; Lenin’s theory of, 71; 
European and Japanese, in China, 200— 
201, 202, 227, 240, 241, 245; Britain’s 
200, 226, 248; Soviet Russian opposition 
to, 225 

Imperialism, the Highest Stage of Capital¬ 
ism CLenin), 71 

India, Indian 

attitudes toward China, 303-306, 327 
civilization: contrasted with Chinese, 
I, 206; synonymous with Eastern, 
21, 25; to M synthesized with 
European, 21, 263, 267, 310; syn¬ 
onymous with Hindu, 33; of inde¬ 
structible worth, 102; less spiritual 
than Japan’s, no; expansion into 
eastern Asia, 134; contrasted with 
Western, 239; Gandhi characterizes 
as moral, 280; Iqbal on Islamic 
contributions to, 298-299 
economic conditions, 231 
foreign relations: see Intra-Asian rela¬ 
tions 

government, 188, 286, 306, 352n.89, 

375n.75 

history, 248-252; before eighteenth 
century: see Mughals; ci^teenth- 
century wars, 13, 296; Permanent 
Settlement (1793), 15; 1857 rebel¬ 
lion and uprisings, 61, 264, 291; 
antipartition agitation (1905—1908), 
43, 44, 252, 260, 261, 265, 344n. 
80; Tagore on, 44—45; Nehru on, 
294 

intellectuals, 14-25, 246-311 passim; 
contrasted with Japan’s 8—11, 93, 
312; contrasted with China’s, ^11, 
312; from new middle class, 15-16, 
250; inferiority complex of, 263, 
312; influenced by Theosophy, 274 
religions: see Buddhism; Christianity; 
Hinduism; Islam; Jainism; Shaiv¬ 
ism; Shakta; Sikhs; Vaishnavism; 
Zoroastrianism 

Western admirers of cultures of, 14, 
124-135 passim, 3I3-3M 
See also Bengal; Bombay City; Bom¬ 
bay Presioency; Gujarat; Hindu¬ 
stan; Indian National Congress; 
Madras City; Madras Presidency; 
Mughals; Nationalism; Punjab; 
South India; Tagore’s ideas, on 
India 

India: What Can It Teach Us? (V. Max 


Muller), 24 

Indian Civil Service, 20, 252, 302 
India's Message CM. N. Roy), 263 
Indian National Congress, 23, 251, 289, 
291, 306, 322; split in, 44, 288; sessions 
of, 265, 271, 281; leaders of, 275, 282, 
286, 290, 306, 328-329, 4040.113; sup¬ 
ports China against Japan, 293, 327 
Indianization Cor China), 41, 219, 227, 
240, 242 

Individualism, 86, 88, 91, 96, 140, 154 
Indo-Asian ideas: 21-25, 33-35, 41, 55, 
*33-134, 252-254, 294-295, 307 
Indo-Gangedc plain, 2, 301 
Indo-German conspiracy, 56, 80 
Indo-Japanese Association, 61, 62, 115, 
118,121, 318 
Indus River, 295 

Industrialism, 169, 222, 259, 262 
Inoue Tetsujiro: attacks Christianity, 84; 
opposes Tagore’s message to Japan, 106- 
108, 111, 119; gives government’s view 
on Tagore, 107, 121; on India, 117, 
3600.92; ideas of, 123 
Internationalism: in literature, 31; Tagore 
advocates, 126-127, ^85; Tagore’s 

praised, 187; and Indian nationalism, 
253, 255, 273; Nehru’s, 303, 310; 
Nehru on Tagore’s, 4020.94, 4060.129 
Intra-Asian relations 

alliance, association, federation, league 
of Asian countries: Tagore pro¬ 
poses, 67, 4070.10; CGreater) East 
Asian Co-Prosperity Sphere, 112, 
317; Japan-China-Russia proposed, 
113; Sun Yat'Sen urges, 222—224; 
C. R. Das urges, 254; Patrika on, 
255; Prakasam scorns, 273; called 
for by Indian National Congress 
and presidents, 306; Bengali leaders 
call for, 4010.83; Gandhi declares 
impossible, 4010.83 
China-India relations: Sino-Indian 
Cultural Society, 325. See also 
China, Indian influences on; China, 
Indian visitors to 

China-Japan relations: Japan’s Twen¬ 
ty-One Demands Ci9t5), 58; war 
(.1894-1895), 101; Japan aids Chi¬ 
nese revolutionaries, 113; Peking 
government looks to Japan for 
funds C*9i4)» 220; Japan’s inva¬ 
sion of China, 319-320, 326-328. 
See also China 

China-Pakistan relations, 295, 329 
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conferences: International Congress 
against Imperialism 292; 

Inter'Asian Relations Conference 
(1947), 287, 294 

India-Japan relations: see Indo-Japa- 
nese Association; Japan, visitors to 
India 

India-Pakistan relations, 329 

Japan-Russia relations: war Ci904~ 
1905), 42-44, 94, 292; undeclared 
war Ci939)> 327; Balmont visits 
Japan, 354n.28 

See also Merchant class; Pan-Asian- 
ism; Tagore, travels 

Iqbal, (Sir) Muhammad, 295, 297-301, 
4070.130; compared with: Jawaharlal 
Nehru, 297, Tagore, 297—302, 310-311, 
M. A. Jinnah, 303; thesis on The De¬ 
velopment of Metaphysics in Persia, 
297; pan-Islamic nationalism of, 299, 
300, 308, 310, 311; Payam-i mashriq, 
299; religious philosophy of, 300; The 
Recunstriiction of Religious Thought in 
Islam, 300; Tagore’s comments on, 301— 
302; attempt to revitalize Islam, 313, 
329; image of Eastern civilization, 315; 
idea about separate Muslim-majority 
state, 4040.113; writings on Islam, 404 
n.i 15 

Ireland, 40 

Islam, Nazrul, 256, 257; Bidroht, 256 

Islam, Muslims: view of world, 1—2; rulers 
in India, 13, 248, 290; in Bengal, 15, 
43, 248, 251, 256-257, 264, 268; in 
China, 177, 185, 257, 303; and Western 
intrusion, 248, 296, 314; influence on 
Hinduism, 249, 268, 290; passion for 
justice, 257; in South India, 264, 272; 
in Gujarat, 276; excluded from Hindu 
nationalism, 289; Nehru family and, 
290—291; Hindu-Islamic cultural synthe¬ 
sis, 290, 302, 311, 4070.130; Hindu- 
Muslim political relations, 295, 299-300, 
302, 329; in Punjab, 295—296, 301; 
mt)vements to revitalize, 296-298, 310— 
311, 329; modernism of, 296, 4070.130; 
influence on European thought, 304, 
3380.4. See also All-India Muslim 
League; Iqbal; Pan-Islam 

Italy, 21 

Ito Shoshin, 98, 114 

Itto-en, 100 

Iwano Homei, 95, 96, 119, 353n.34, 

3600.92 

Iyer, Subramania CBharati'^, 270—272, 308, 


3970.46, 3970.50 
Iyer, T. S. Ganesa, 3980.51 
Izura, 76 

Jainism, Jains: population and ethos in 
Gujarat, 249, 275-277, 3980.57; na¬ 
tionalism based on, 275, 308; influences 
on Gandhi, 276-277, 279, 287, 3980.59; 
antimaterialism of, 279; disciplines of, 
279, 281, 3990.66; values of, 284, 309; 
and Hinduism, 284, 289, 3990.59, 

4000.71; revitalization of by Gandhi, 
300; and Christianity, 321; contrasted 
with Samurai spirituality, 321; democ¬ 
ratization of ideals of, 322 
James, William, 85, 108, 304 
Japan, Japanese 

art: Americans help revive traditions 
of, 36, 85; Okakura blends modern 
techniques with, 37; Okakura re¬ 
vitalizes heritage of, 37, 313, 315; 
spirituality in, 41, 63; Tagore 

praises, 63, 75; Noguchi studies, 
86, 313, 315 

attitudes toward China, 114 
attitudes toward India, 58, 59, 112— 
T18 

civilization: Tagore on, 66, 69, 74- 
75; foreign origins of modern, 82; 
material manifestations of, 96; su¬ 
periority of modern, 109-110; ab¬ 
sence of individuality in, 111; blend 
of indigenous and Western tradi¬ 
tions in, 123; India the teacher of, 

255 

comments on Tagore’s ideas: C*9*5)» 
86-87; C1916), 88-123 passim; 

(192.4)1 4070.10 
economic conditions, 57 
foreign relations: see Intra-Asian rela¬ 
tions 

government: oligarchic nature of, 57, 
68, 84-85; emperor of, 57, 68, 78, 
94, no, 319; parliamentary de¬ 
mocracy favored, 58, 108; rise of 
fascism in, 3610.100 
influences on Chinese intellectuals, 4, 
141, 198 

intellectuals, 4, 8-n, 82-123, 243f 
3.30, 331 

militarist expansionism, military ethos: 
Tagore commends (1905), 42-44, 
Cl92.4), 183; into China, 53, 58, 
112-113, 243, 320, 326-328; in 
Korea, 68, 318; Tagore's unwitting 
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Japan (cowf.) 

encouragement for, 317; Tagore’s 
condemnation of, 318, 320 
religious beliefs, 78, 84-85, 97-103 
residents in China, 117, 170, 183, 
185, 221, 243 

visitors to India, 37-42, 53, 97, 117, 
320 

See also Pun-Astanism 
Japanism, 88, 89, 96 
Java, 134, 261, 322 
Jehovah, 102 

Jesus Christ: moral teachings admired, 16, 
314; of Asian birth, 21, 157, 270, 

3400.32; his religion Oriental, 22, 157; 
Tagore resemble.s, 131; quoted, 157, 
233; love for in India, 267; at heart a 
Hindu, 270; influence on Gandhi, 278- 
279; and Upanishads, 3960.44 
Jinabhadra, 211 

Jinnah, Muhammad Ali; 302, 303, 308, 
328 

Johnston, Reginald, 160, 207, 3720.44, 
3720.49 

Jumna River, 74, 290 
Judaism, 270, 3960.44 
Judea, 133 

Judeo Christian thought and tradition, 16, 
270. 304, 314, 332 
Jodo -sect, 98 
Judo, 42 

Kubayama, Count, 75 
Kalidasa, 14, 260; Shakttntala, 14 
Kamitsukasa Shoken, 95 
Kaneiji Buddhi.st Temple CTokyo^, 65, 
^ 66, 99 

Kancko LImaji, 105, 106, iii, 3580.60 
K’ang Hsi, Emperor, 174, 3750.79 
Kanokogi Ka/unobu, 117, 3600.91 
Kansai Gakuin, 90 

Kant, 24, 104, 105, 106, 3580.33; thought 
of, 85, 119; Neo-Kantians, 105, in 
Karachi, 256, 307, 3630.24 
Karakhan, Leo, *73, 174, 237 
Karuizawa, 76 
Ka.shmir, 54, 290, 297, 329 
Kathiawad, 277, 284, 286, 287, 302, 309 
Kato Asadori, 87 
Kato Kazuo, 95 
Katsuda Shokin, 42, 59 
Kawaguchi Ekkai, 53, 59, 3470.6 
Kawahigashi Hekigoto, 95, 96, 119, 355 
n -33 


Kawakami Hajime, 203; Social Organiza¬ 
tion and Socialist Revolution, 203 
Kayahara Kazan, 3600.92 
Kayasthas, 15 
Keats, 89, 196 
Keng Kuang, 3790.16 
Kernan Castle CMadras City), 266 
Keynes, 130 

Keysetling, CCount) Hermann, 47, 314; 
on Tagore, 131, 3450.92; in China, 366 
n.48 

Khayyam, Omar, 130 
Kiangsi Province, 153, 326 
Kiangsu Province, 153, 221 
Kierkegaard, Soren, 105 
Kihira Masayoshi, 107 
Kim (Rudyard Kipling), 42, 301 
Kimura Nikki, 53, 66, 3470.6; on Tagore, 
3470.5, 3560.42 
Kimura Taiken, 3550.42 
Kingdom of God is Within You, The 
CLeo Tolstoy), 279 
Kingdom of Heaven, 78 
Kinnan Railway, 180 

Kipling, Rudyard, 6, 42, 49, 301; Kim, 
42, 301 

Kishimoto Nobuta, 3560.50 

Kobe: Tagore in, 59, 60, 61, 77, 88, 222; 

Tagore’s impressions of, 66, 69 
Kado (The Imperial Way), 113 
Von Koeber, Raphael, 105, in, 3580.59 
Kokutai Cnational structure), 84, 103, 107 
Konow, Sten, 139 

Korea: Japanese expansion in, 57, 112, 
114; Japanese imperialism in, 68, 318; 
Tagore meets students from, 68, 89, 
318; partition of, 329 
Kozu, 61 

Kripalani, Krishna, 40911.22 
Krishna, Lord, 15, 272 
Krishna Menon, V. K., 3980.51 
Kroptitkin, Peter, 202 
Kshatriyas, 15, 82, 309 
Ku Hung-ming, 205-207, 315, 3840.54; 
compared with Tagore, 205, with Auro- 
biiido Ghose, 252, with Sun Yat-sen, 
38811.97; meeting with Tagore, 206; on 
Tagore’s ideas, 206, 208, 219, 3830.51; 
as reinterpreter of Confucianism, 213, 
220, 313; Tolstoy’s letter to, 235; on 
Buddhism, 241—242; Gandhi on, 305; 
European appreciations of, 3840.55 
Kumarajiva, 211 

Kuo Mo-jo, 202, Z03, 204, 3800.18, 382 
n.38 
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Kuomintang: government at Canton 

Ci 924^, 147, 224, 323; at Nanking 
Ci 927 -i 937 )» 314-317; at Chungking 
Cl937-1945327; Sun Yat-scn leads, 
148, 223—225; rivalry with Chinee 
Communist Party, 215, 240, 262, 323, 
329; Central Executive Committee of, 

218, 239; alliances With Chinese Com¬ 
munist Party, 225, 226, 237, 327; ideol¬ 
ogy of, 224, 323-324; invites Nehru to 
Chungking, 293; invites Tagore to‘Nan¬ 
king, 319; Shanghai leaders denounce 
Tagore, 323; interest in Sino-Indian 
friendship, 325, 328 

Kuprin, translations of, 35411.28 
Kuroiwa Shuroku, 87 
Kuruma Takudo, 97 
Kuwaki Genyoku, 106, in 
Kyoto, 36, 97, no, 316; school of Jap¬ 
anese philosophy, 300 

Lahore, 248, 297, 298, 301, 404n.n6 
Language harrier between Indians: and 
Japanese, 81, 88, 121, 361^96; and 
Chinese, 161, 186; and Indians, 247- 
249 

Lao-tzu, 134, 147, 195, 226, 232 
Latin, 207, 249 
Laivrence, Colonel T. E., 130 
Leaves of Grass, 91 
Legalism, 230 

Lenin, 71, 238; Imperialism, the Highest 
Stage of Capitalism, 71 
Lesny, V., 139 
Lessing, 3580.59 

Letters from John Chinaman CG. Lowes 
Dickinson), 34, 35, 134, 194 
L 6 vi, Sylvain, 134, 139, 312, 3640.33, 
3640.34 

Levy-Bruhl, Lucien, 236 
Li Sao, 323 
Li Ta-chao, 236 

Liang Ch’i-ch’ao, i37-i39» 116, 222; 

compared with Tagore, 139, 229; ideas 
on Eastern and Western civilizations, 
140; role in science-metaphysics debate, 
142; founder and President of Peking 
Lecture Association, 139, 143, 156; in¬ 
troduced Tagore in China, 157, 158, 
166, 168, 169; on revitalization of Chi¬ 
nese Buddhism, 210-212, 213, 220, 
313; Wu Chih-hui on, 218; on Tagore, 

219, 242; welcomed Russell, 3650.46; 
intellectual development of, 3840.62 


Liang Sou-ming: ideas oh Eastern and 
Western civilizations, 207—20S; adlnira- 
tion for Tagore’s views, 208," 209, 219; 
conmared with Tagore, 209;' intciptcter 
of' Confucianism, 215, 220, 244, 313; 

■ C’h’en Tu-hsiu on, 227; views on Indian 

■ influences, 242; Eastern and Western 
Civilizations and Theif Philosophies, 
242 

Liaotung Peninsula, 112 
Liberation (mo'k^a'), 279—281 
Light of Asia CEdwin Arnold), 23, 24 
Lim B'oon Keng, 148, 323 
Lin Ch’ang-min, 156, 161, 167, 174 
Lin Ho Kon Mining Company CPeking), 
3850.66 

Lin Hui-yin CMiss), 161, 165, 167, ,195 
Lincoln, Abraham, 238, 281 
Lipp, Theodor, 104 

London: as center for Orientophiles, 6, 
315; Rammohun Roy in, 16;.Gandhi in, 
24, 275, 277, 278; Vivekananda in, 40; 
Bengali friends of Tagore in, 47, 140, 
3390.16; Tagore in, 27, 30, 31, 48, 49; 
reaction to Tagore’s Japan trip C1916), 
80-81; Noguchi in, 88; Soseki in, 90; 
Russell in, 140; Theosophical move¬ 
ment, 274; Jawaharlal Nehru in, 292; 
l4bal in, 302; Andrews in, 3390.16 
Los Angeles, 25 
Loyang, 376 n -95 

Lu Hsiin Coriginal name Chou Shu-jen), 
199, 200, 204, 3820.38 
Lu Mou-te, 232, 233 
Lucknow, 248, 296 
Lytton, Lord, 22 

Macaulay, Thomas B., 248 
MacDonald, Ramsay, 47 
MacLeod, josemhine, 37 
McTaggart, John, 297 
Madras City, 264-265, 268, 307; Vive¬ 
kananda in, 251, 265, 266; Theosoph¬ 
ical movement at, 274, 304 
Madras Presidency, 250, 264, 268, 308; 
government of, 265; intellectuals of, 
265-275; Brahmans of, 268, 273, 308; 
compared with Bengal, 264-265, 270, 
^73-^74; Muslims in, 272; Vaishnava 
and Shaiva populations of, 395n.38 
Maeterlinck, 85 

Maharashtra, 275, 276, 288, 308 
Alahayana Buddhism, 120, 166-167, I77i 
212, 219, 315 

Maitland, Edward, 278, 3990.60 
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Mammon, cult oC, 41 
Manchester Guardian, 66, 67 
Manchuria, 319, 326; Southern, 57; <939 
war on Imda wiUi Mongolia, 327 
Manchus CCh’ing dynasty of): 1911 rev¬ 
olution against, 153, 180, ai8; ex-em- 
percn: of, s6o-i6i, 229; rule of, at 
Peking, 174, 324; Confucian officials 
support, 20$, 326; reject Buddhist phil- 
ost^hy, 210; attempts to restore, 219, 
221; privileges extracted from, 237 
Mann, iliomas, 130 
Mao Tse-tung, 239, 325, 326, 327, 330 
Mao Tun Cpen name of Shen Yen-ping), 
200, 38on.i8 

Maratha: Empire, 276, 288; militancy, 
288-289 

Marathi iMeuage, 249, 288 
Maruyama Mnji, 59 

Marx, Karl, 230, 238, 323, 330; Capital, 
273 

Marxism, Marxist-Leninism: in China, 8, 
137, 141, 203, 213, 230; in Japan, 85; 
in India, 261-262; in Europe, 327 
Masaoka Shiki, 355n.33 
Material civilization, materialism: 

Chinese ideas on: equated with mod¬ 
em Western civilization, 141; 
Marx's theory endorsed, 142, 203, 
213; favored, 164, 170, 181, 195, 
205, 272, 323; Tagore’s critique of 
endors^, 179, 190, 193, 211, 232; 
overdevelopment in China scored, 
aio; equated with Eastern civiliza¬ 
tion, 213; Tagore’s critique of at¬ 
tacked, 218, 226, 229, 233, 245, 
385n.66; Sun Yat-sen’s views on, 
222-223 

Indian ideas on (^see also Tagore’s 
ideas, on material civilization): 
India and West easily materialis¬ 
tic, 259, 262; and Tagore’s critique, 
269; Gandhi opposes, 279; Iqbal 
condemns European, 298 

Japanese ideas on: favored, 92-93, 
96, Z03; dangers of to Japan, 113 

Western fdeas on rejected by Tolstoy, 
*74 

See also Modern civilization; Modern¬ 
ization; Science; Technology 
Mathura, 290 
Maupassant, Guy de, 232 
May Fourth Movement, 197 
Mecca, 2, 256, 303 
Meditation, 239 


Mediterranean Sea, 39 
Mehta, Raychand (Rajchandra), 279, 
280, 399n.6o, 399n.6i; letter to 

Gandhi, 399n.66; writing, 4oon.66 
Mei Lan-fang, 146, 167, 178, 229, 373 
n.6i 

Meiji era: death of Empercx Meiji, 57, 
no; search for knowledge during, 83— 
85, 104; and Shinto-Confucian ortho¬ 
doxy, 84, 97, X06; Buddhism di^ar- 
&gcd, 97; ban on Christiani^ lifted, 
101; foreign influences, 84-87, xo8, 
3x9; militarist expansionism, 57, xx2- 

Meishi no Tagoru kan, 86 
Mencius, X42 

Merchant dass: Hindu, in Bengal, 13, 
17; Samurai, in Japan, 35; Indian, in 
Jwan, 59, 68; Indian, in China, 148, 
105; Hindu and Jain Banias, in Gu¬ 
jarat, 276, 398n.57, 398n.59. See also 
Banias; Parsis 

Metaphysics: debate over, and science in 
China, X42, aix; Chinese vs. Indian, 
215; campaign agdnst in China, 225; 
Tagore used by Chinese defenders of, 
*99> 234; Neo-Confudan, 236; Tagore 
criticized by Chinese opponents of, 239 
Michelangelo, 19$ 

Militarism, 10, 72, 76, 1x4, 321 
Miller, Joaquin, 86; From an Eastern Sea, 
86 

Ming: dynasty, X42, 324; Emperor, 155 
Mito, 4o8n.i6 
Mitsui Koshi, 87, xi6, 119 
Modern civilization: Japanese favor, 90, 
92, 99-100, 103, 108-110, 119, 123; 
Chinese favor, 137; Chinese oppose, 
208; M. N. Rot favors, 261; Gandhi 
opposes, 280—20 X. See also Material 
civilization; Modernization; Progress; 
Tagore’s ideas, on modern civilization 
Modernization: theory of, 10, 330; of Ja¬ 
pan, 83, 9X, 3x8; under Western influ¬ 
ence, 91; of Shansi Province, 179; ob¬ 
stacles to China’s, 229, 242; of Piuijab, 
296; of Hindu and Jain thought, 300; 
of Islamic culture, 300-301; adxninis- 
trative, of India, 322; dehumanizing 
potentialities of, 33x; revitalization and, 
332. See also Material civilization; Mod¬ 
ern civilization; Revitalization; Tech¬ 
nology 

Mohism Coachings of Mo-tzu), 220, 244 
Moksha Cliberation), 279 
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Monarchism: in Japan, 78; in China, 219, 
221 

Mongkut, King Cof Siam), 314 
Mongols, 1; mind of, 41; civilization of, 
78; culture of, 132; capital at Peking, 

Monroe, Harriet, 49 
Moral intelligence, 77 
Mori Ogai, 118 
Morita Sohei, 353n.24 
Morocco, 2 
Morse, Edward S., 36 
Moscow, 136, 173, 174; Ch’ii Ch’iu-pai 
in, 229, 262; M. N. Roy in, 262, 291; 
Jawaharlal Nehru in, 291; and Chinese 
Communist Party, 262, 326 
Moses, 195 

Mozoomdar, P. C., 6, 16, 24, 3400.32; at 
World Parliament of Religions (Chi* 
cap), 25, 3400.33 

Mughals, 15, 258, 290; empire of, 13, 
248, 296; Muslim-Hindu synthesis of, 
3M 

Muhammadan Anglo-Oriental College 
CAligarh), 296 

Muller, F. Max, 24, 314, 3400.30; editor 
of The Sacred Books of the East, 24; 
India: What Can It Teach Us?, 24 
Museum of Fine Arts, Boston, 47, 48, 
4060.127 

Mushakdji Saneatsu, 92, 96, 123, 3540.28 
Muslims. See Islam 
Mysore, 269, 270 

Mysticism: Sufi, 249; Vaishnava, 249; of 
Theosophy, 274; of Baul singers, 345 
n.88 


Nag, Kalidas, 145, 167, 181, 3740.71 
Nagai Kafu, 118 
Nagai Ryutaro, 116, 3600.92 
Naito Ard, 93 
Nakazawa Rinsen, 86 
Nanking: Japan’s puppet government in, 
117; Tagore in, 152-154, 155, 162, 
182, 234; reception of Tagore in, 210; 
capital of Nationalist government, 319, 
324, 326; Sino-Indian Cultural Society 
in, 325; Japanese capture of, 327 
Naoroji, Dadabhai, 278 
Natal, 277, 278, 282 
Nathan dier Weise CLessing), 3580.59 
Nationalism 

in Asia, 326-329 

in China, 187; and Communist rev¬ 
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olution, 10, 225, 232, 262, 326, 
32S^33o; approval for Indian na¬ 
tionalism, 218, 231; opposition to, 
221; moderate, 262; of Kuomin- 
tang pvemment, 319, 324-328, 
329; Uonfucian tradition in, 324, 
326, 328 

in India: and Hindu revivalism, 10, 
252-253, 270-272, 275-276, 288- 
289, 308; 1905 movement, 42; 
xenophobia in, 50; moderate, 251; 
militant, 255, 285; and Commu¬ 
nism, 261: secular form of, 263, 
265. 273, 291; opposition to in 
Madras, 266; Gandlii blends forms 
of, 282, 285; and Muslims, 299- 
300, p2-3o3, 308, 329; and pan- 
Asianism, 309, 311, 327; Hindu- 
Jain traditions in, 321—322; support 
for Chinese nationalism of, 327; of 
independent India, 329 
in Japan, 7; and militarism, 10, 113- 
116, 317, 326-327, 328; Shinto- 
Confucian basis, 94, 98; philosophy 
of kokutai, 103, 107; support for 
Indian nationalism, 116; and sam¬ 
urai tradition, 320-322 
in Pakistan, 329 

See also Patriotism; Tagore’s ideas, on 
nationalism 
Natsume Soseki, 82, 90, 91, 104, 353n.Z4, 
355n.33» 357n.56 

Naturalism: in Japan, 85, 94-96, 354 
n.29; French, 93, 119; in China, 198 
Near East CSouthwest ^ia), 134 
Nehru family, 290, 291, 297, 308, 310, 

402n.93 

Nehru, Jawaharlal, 275, 291-295, 310; 
Autobiography, 246, 292; on Noncoop- 
eration movement, 285—286; convenor 
of Inter-Asian Relations Conference 
C 1947)1 287; views on India and Asia, 
290, 292, 294, 295; as nationalist leader, 
290, 310, 311; meeting with Tagore, 
292, 327; compared with Iqbal, 297; on 
India-China relations, 292-295, 303, 
403n.97; views on China, 306; secular 
nationalism of, 308; prime minister of 
India, 309; in China, 327; meeting with 
Chiang Kai-shek, 328 
Nehru, Motilal, 272, 290, 291, 298, 308 
Neo-Confucianism, 205, 220, 244; influ¬ 
ence of German idealism, 106, 141— 
142, 358n.63; Mahayana Buddhism 

and, 206, 212, 241; exemplified by 
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Ne(»*Confucianism Ccont.) 

Gaqdhi, 2x5; revitalization of, 236, 244; 
defended against materialism, 387n.83 
Netherlands, 314 

Newspapers. See Periodicals and news¬ 
papers 

New Testament, 131, 157, 268, 278-279 
New York: Theosophical Society in, 23; 
Vivekananda in, 25; Prince ltd in, 114; 
Elmhirst in, 135; Tagore in, 135, 234, 
363n.26; Fung Yu-lan in, 234, 235 
Nietzsche, 85, 86, 104,105 
Nirvana, 167 
Nishida Kitard, 118, 300 
Nishida Tenkd, 100 
Nitobe, Inazo, 409n.23 
Nivedita, Sister CMargaret Noble), 40; 
and Okakura, 41, 343n.63, 343n.75; in¬ 
fluence on Tagore, 42, 260, on Bcnoy 
Sarkar, 260, on Subramania Bharati, 
271; and other Orientopbiles, 314 
Noailles, Comtessc dc, 130 
Nobel Prize for Literature: Tagore ad¬ 
mired for receiving, 7, 62, 63, 85, 148, 
184, 192; Tagore awarded, 49—50, 117; 
effects of on Tagore, 52 
Noble, Margaret. See Nivedita, Sister 
Noboru Shdmu, 354n.28 
Nogi, General, no 

Noguchi, Yonejird, 86, 90, 315, 353n.i3. 
388n.97, 4o8n.2o; on Tagore, 86, 353 
n.i6; as admirer of Tagore, 86, 88-89, 
g6, 119; Spirit of Japanese Art, 88; in 
London, 90; and Japan’s artistic heri¬ 
tage, 313; on war with China, 320; 
Tagore's letters to, 320, 327, 4o8n.22 
Nomura Cart dealer), 77 
Non-violence: in Jain thought, 266—267; 
in Gandhi’s thought, 282, 284, 287; in 
Indian nationalism, 321-322, 328 
Northern Asia, 294 
Northwest Frontier, 301 
Norway, 139, 249 

Oceanca, 134 
Occultism, 274 
Oda, Prince, 37' 

Ogawa Mimei, 94, 123, 355n.3i 
Ojima Shinji, 357n.53, 36on.92 
Okakura Kakuzd, 35-42» 47 , 49; in India, 
6, 35 f 37-38, 346n.93; friendship with 
Tagore, 7, 48, 53, 194; comrared with 
Tagore, 35-36, 37, 47» 3*5; Tagore on, 
38 - 39 » 48, 55* 76, 318; influence on 
Tagore, 39, 42, 47, 48, 50, 78, 82; 


Ideals of the East, 6, 39, 4I1 260, 315, 
3430.75; and Nivedita, 40, 41, 260; 
Awakening of Asia, 41, 343n.74; influ¬ 
ence of Orientopbiles on, 51; Tagore 
meets family of, 61-62, 76; Art School 
of, 62, 68; Tagore misled by, 83, 122; 
views on Asiatic unity, 292, 3460.93; 
and Japan’s artistic heritage, 313, 3x5; 
Vivekananda to, 3430.66 
Okakura Yoshisaburd, 61, 62 
Okayama, 202 

Okuma Shigenobu, Count, 57-58, 32.1; 
meeting with Tagore, 62, 80, 99; at re¬ 
ception for Tagore, 65-66, 27 x; influ¬ 
ence on Tagore, 67; founder of Waseda 
University, 89; criticized by Japanese 
intellectuals, 92, 96, 122, 3600.92; on 
Bushido, 321 

dkura Kunihiko, 318, 319 
Olcott, Colonel Henry Steel, 23, 274 
Orient. See Asia 

Oriental Information Bureau CNew York), 
114 

Orientopbiles, Orientophilia, X4, X32, 232, 
304-305, 314-315 
Orissa, 31 

Osaka, 36, 59, 90, 95» 316 
Osumi Shun, 3560.45 
Oudh, 248 
Owen, Robert, 16 

Pacific, 76, 77, 125; South, 57. See also 
Oceanca 

Pai him Ccommon speech) movement, 161 
Pakistan, 249, 256, 295, 298, 308, 329; 
West, 275, 300; East, 298; Islamic Re¬ 
public of, 329 

Pal, Bepin Chandra, 265, 285, 4010.81 
Palestine, 6, X3 
Pali (language), 98, 134 
Pan-Asianism: and World War I con¬ 
tacts, ii; in Japan, x 12-118, 3x8-320, 
3600.91; of Sun Yat-sen, 222—224; Qii- 
nese nationalists oppose, 243; Indian 
sentiment for, 254-255, 260, 306, 40x 
n.83; of Kuomintang, 324, 4090.27; of 
People’s Republic of China, 329—330; 
Tachibana’s compared with Tagore's, 
4080.16; Japan’s compared with Chi¬ 
na’s, 4090.27. See also Asia; Intra- 
Asian relations; Tagore’s ideas, on Asia 
Pan-Islam, 254, 299. See also Islam 
Paris, 136; Rammohun Roy in, x6; Tagore 
in. 134, 331; Liang Ch’i-ch’ao in, X38; 
Orientophiles in, 315 
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Farsis, 185, 2.75, 278. See also Zoroastrian¬ 
ism 

Passive resistance, 4oon.7o. See also Sat- 
yagraha 

Patriotism: T^ore opposes fanatic, in 
India, 122; Tagore's praised in China, 

218, 226; and Wu Chih-hui on Ta¬ 
gore's, 218; Chinese tradition of, 240; 
Gandhi's, 283, 286; Japan's ultrana- 
tionalists advocate, 319. See also Japan- 
ism, Nationalism 

Paul, Saint, 89 

Payam-i mashriq CMuhammad Iq^l^ 299 

Pearson, W. W.: accompanies Tagore to 
Japan, 56; Tagore’s letters to, 125, 361 
n.6; in China, 13$; on Tagore, 144; 
death of, 305; anti-British activities of, 
36in.6 

Peking: Tagore in, 7, 155-163, 164-178, 

219, 221, 222, 231, 241, 316, 332; 
suppression of Boxers at, 8; Elmhirst 
in, 135, 142, 224; weakness of govern¬ 
ment at, 136; academic center of China, 
137; Tagore invited to, 146; intellectuals 
of, 156, 159, 177, 197-198, 205, 207; 
Summer palace near, 164; Tagore on, 
164; as political capital of China, 182; 
Chinese comments on Tagore’s recep¬ 
tion in, 187—191; Communist activities 
in, 213; Tagore’s ideas published in, 
228; students of, 231—233, 236; Benoy 
Sarkar in, 260; Orientophiles in, 315; 
Japanese capture of, 327; people of, 

37on.3i 

Penang, 60, 206 

P’eng Chi-hsiang, 236, 237 

Periodicals and newspapers 

in China: China Journal of Science 
and Arts, 187; Chinese Recorder, 
187; Ch’en poo fu-k’an, 229; 
Chung-kuo ch’ing-nien, 226, 227, 
238; Chiieh-wu, 226, 227; Hsiao- 
sht*o yiieh-pao, 19a, 193, 238, 380 
n.22; Hsiang too, 226, 228; Hsin- 
ch’ing-nien, 137, 226, 383n.49; 
Hsin min-kuo, 236; Ilsin ya-hsi- 
ya, 324; Hsin yueh, 197; HsUeh 
heng, 234; K’o-hsueh, 211; Min- 
kuo jir-pao, 226, 227; North China 
Standard, 189; North China Star, 
189; Peking Daily News, 189; 
Shanghai Mercury, 206; She-hui 
jih-pao, 189; Shan pao, 190, 379 
n.i6; Ta wen pao, 190 
in Great Britain: Daily 'Telegraph, 
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23; Manchester Guardian, 66, 67 
in India: Antriia Bazar Patrika, 255, 
256, 257, 271; Bengalee, 257; 
BhSratt, 20; Bombay Chronicle, 
304, 405n.i2a; Bombay Daily 

Mail, 405n.i22; Forward, 254, 
a 55 i ^57; Hitavadt, 34, 342n.56; 
Modem Review, 114, 247, 283; 
New Empire, 257; New Servant, 
257; Swaaeshmitran, 397n.46; Swa- 
rajya, 272; Treasure Chest, 304; 
Young India, 247, 283, 286 
in Japan: Chud k^on, 109, 115; Her¬ 
ald of Asia, 114, 118; Japan Chron¬ 
icle, 79; Nippon oyobi Nipponjin, 
95, 115, 116, 118; Qsahi asahi 
shimhun, 59; Rikugo zasshi, 101, 
356n.48; Taiyd, 102; Toky 5 asahi 
shimhun, 60, 75, 76, 104, 120, 
121; Yomiuri, 95, 96; Yorozu 

choho, 87, 120, 121 
in Korea: Seoul Press, 114 
in U.S.A.: Harper's Monthly, 37; 
Poetry, 49 
Perry, Commodore Matthew C., 8 
Persia, Persian, 134, 294, 303; scholars 
of, 139, 250; civilization of, 206; cul¬ 
ture of, 248, 297; history of, 258; origin 
of Parsis, 275; invasion of Punjab, 296 
Persian Gulf, 276 

Persian language, 250, 256, 291, 298; re¬ 
placed by English in India, 15; language 
of Muslim rulers, 248 
Philosophy of Rohindramah Tagore, The 
CSarvepalli RadhakrishnanJ, 268, 269 
Pickthall, Marmaduke, 304, 305, 4050.123 
Plato, 14, 24 
Po Ilai, 3890.105 
Polytheism, 18 
Pond, Major James B., 55 
Pondicheny CFrcnch India]), 126, 253, 
271, 286, 305 
Poona, 23 
Portugal, 314 

Poverty, Jain teaching on, 279 
Pragmatism: of James and Dewey, in Ja¬ 
pan, 85,‘87, 104, 108, 119, 313; Amer¬ 
ican, in China, 137, 205; Western, the 
wave of the future, 3930.149 
Prakasam, T., 272, 273, 311 
Pranamlsect, 3990.60 
Printing, 14, 249 

Progress, lo, 169, 184, 207; spirit of, 80, 
112, 258; material, 93, 310. See also 
Modem civilization. Modernization 
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P'u-i Cex-emperoOf >6oi ^^9 
Punjab, 250, 395-297, 301, 310; Tagore 
in* 19* 301: Biit^ conquest of, 248; 
Vivek^anda in, 251; people of, 290; 
Muslims of, 295-297, 311; partition of, 
300; nationalism in, 308 

Quinet, Edgar, 14 
Qur’an, 296 

Racism: Western, 254; White, 278, 280, 
284; American, 318 

Radhakrishnan, Sarvepalli, 268-270, 297, 
309, 396n.4o; The Philosophy of Robin' 
dranath Tagore, 268, 269; Intern Re¬ 
ligions ana Western Thought, 270; 
compared with Subramania Bharati, 
272; and revitalization of Hinduism, 
313; visit to China, 396^45 
Radicalism: French influence on Chinese, 
137; of Peking students, 173; of Wu¬ 
han, 180; of Gandhi, 278; of early 
Kuomintang, 324 
Rai, Lala Lajpat, 271, 4040.113 
Rajput: ceremony, 43; warriors, 281; polit¬ 
ical traditions, 284 
Rajputana, 309 
Rama, CSri), 15 
Ramakrishna, Sri, 25 

Ramaswami Sastri, K. S., 265-268, 269, 
3960.39 

Ramayana, 19 
Ranade, M. G., 45 
Rangoon, 60, 147 
Rationalism, 206, 274 
Realism, 198, 204, 224, 267 
Reconstruction of Religious Thought in 
Islam, The CMuhammad Iqbal), 300 
Red Sea, 276 

Reid, Rev. Gilbert, 177, 260, 3780.3 
Renunciation, 209, 267, 3430.66 
Renaissance: Oriental, 14; of Europe, 14, 
210, 313; of Bengal, 251, 263, 313; of 
Hindu culture, 265, 313; of India, 267; 
of Asiatic cultures, 273; of Indian Mus¬ 
lims, 296; of China’s heritage, 216, 313; 
of Italy, 3810.28 

Revitalization, revival Co^ ideals, tradi¬ 
tions) of 

ancient Asia, 35, 39-40, 65-66, 71- 
72, 176, 232, 260, 308, 313-3x6; 
and defense against Western pres¬ 
sures, 321—322; and fusion with 
Western nationalism, 328; facili¬ 
tated by modem technology, 330— 


33X* 332* See also Tagore’s ideas, 
on Asia 

Buddhism: in Japan, 84-85, 97-98, 
104; in China, 210, 212—213, 242, 
244 

Chinese non-Confucian philosophy, 
205, 215-216, 220 

Chinese Cpolitical) civilization, 205, 
220, 223, 224, 225, 230, 245 
Confucianism: in Japan, 104, 106; 
in China, 205, 207, 208—209, 

244. 3x3* 326 

Greek civilization, 14, 208, 313, 381 
n.28 

Hindu-Buddhist culture, 41, 55, 210 
Hinduism, 14—18, 23, 25, 85, 97-98, 
244, 260, 271, 274, 286, 297, 300, 
308, 313, 33X-33a 

Indian cultural traditions, 35, 42, 44, 
258-259, 260 

Islam, 257, 296-297, 299, 300, 3lo¬ 
st I, 329 

Jainism, 300, 322 

Japan’s artistic heritage, 35, 37, 86, 

3x3* 3x5 

Japanese military spirit CBushido), 

96, 321, 328 

Mohism, 244 

Neo-Confucianism, 236, 241, 244 
Rajput ceremony, 43 
Shinto attitude, 95-96 
See also Renaissance 

Richard, Mme CThe Mother), 126, 304, 

305 

Richard, Paul, 124, 126, 127, 134, 314; 

To like Nations, 127 
Rishi Csage), 44, 72, 286 
RoUand, Romain: on Tagore, 65, 3630.27; 
influence in Japan, 85, 86; and Asian 
and European thought, 128, 129, 362 
n.14; De^ration of the Independence 
of the Spirit, 128, 129; meeting with 
Tagore, 132; sujraort for Visva-Bharati 
idea, 132, 134; xagore’s letters to, 144; 
Elmhirst's report to, 186; as Oriento- 
phile, 314; quotes Vivekananda to Oka* 
kura, 3430.66; and A. K. Coomara- 
swamy, 4060.127 

Romans, 1, 6, 260, 313; religions of, 13; 
Greco-Roman heritage, 16, 304, 314; 
script of, 100 

Romanticism: in Japan, 86, 96, 119; in 
China, 164, 231; and populism in 
China, 203 

Rothenstdn, William: in Calcutta, 47; 
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Tagore’s letters to, 53, 54, 74, 125, 143, 
144; meeting with Tagore, 130 
Rcw, M. N., 261—263, 313; opposition to 
Tagore’s ideas, 261-262; India's Mes¬ 
sage, 263; influence on Jawaharlal Neh¬ 
ru, 291, 293; compart with Tagore 
and Gandhi, 309-310; materialism of, 
310. 3 “ 

Roy, Rammohun, 15—17, 314; in Europe, 
16; founder of Brahtno Samaj, 18; ad¬ 
vocate of religious superiority of Asia, 
21, 270: Upanishadic ideas of, 25, 297; 
revitalizer of Hinduism, 25, 98, 251, 
296; Tagore on, 45; influence on Ta- 

f yre, 102; disagreement with Sankara 
astri, 268 

Ruralism, 32, 209, 4080.16 
Ruskin, John, 314 

Russell, Bertrand: invited to China, 139; 
in China, 140, 205, 227, 3650.46; 
meeting with Hu Shih, 165; Sun Yat- 
sen on, 223; mentioned by Lu Mou-te, 
232; popularity amoM students, 238 
Russia, Russians CH.S.^R.): expansion in 
Asia, 8, 314; promote Marxism-Lenin¬ 
ism in China 8; popularity of Bolshe¬ 
vik Revolution in China, 10, 136, 137, 
174, 237-238, 245; World War 1 trade 
widi Japan, 57; idealist and humanist 
influences in Japan, 92, 94, 119, 354 
n.28; literary influences in Japan, 94; 
suppression of anarchist and socialist 
ideas compared with Japan’s, 94; al¬ 
liance with Japan and China proposed, 
113; Japanese students in, 113; socialist 
influences in Japan, 123; Orientalist 
scholar in India, 139; Bertrand Russell 
in, 140; Tagore's planned visit to, 173— 
i74i 331; literary influences in China, 
192, 200; opposition to other Western 
imperialisms in Asia, 225; Russian Lan- 
raage School CPcking^, 229, 237; priv¬ 
ileges in China renounc^ by, 237; 
China miritually like pre-revolution^, 
241; Shivophiles’ ide^ resemble la- 
gore’s, 258, 312; M. N. Roy in, 261, 
262, 291; Madame Blavatsky from, 274; 
Nehru’s admiration for, 291, 310. See 
also Communist International; Intra- 
Asian relations; Moscow 
Russo-Japanese War Ci905)> 42, 69; Ta¬ 
gore’s reactions to, 42—43, 6 g, 320; in 
Japan’s history, 94, zoz; Uc^imura 
Kanzo during, zoz; influence on Jap¬ 
anese intellectuals, 354n.3o 


Ryukyu Islazids, 57 


Sacred Books of the East Ccd. F. Max 
Muller), 24 

SadhanS Cmental and spiritual discipline), 
77 

Sadhana, the Realization of Life, 85 
Saito Takeshi, 89 
Sakuzna Shozan, 4 
Sakuzai Keitoku, 36 
Salt, Henry, 278 

Salvation, 202, 205. See also Liberation 
Samurai: position in Japanese society, 9; 
intellectuals and leaders, 35, 75, 83, 
zoz, ZZ3, 3Z9; code of loyalty, 43 - 44 > 
zzo; concepts of spirituality, 320-32Z; 
ethos democratized, 321, 4090.23 
San Francisco, 80 

Sankaracharya, CSri): doctrines of, 267, 
3960.39 

San-min chu-i (Three People’s Principles) 
of Sun Yat-sen, 223, 323, 324 
Sano Jinnosuke, 42, 59, 3440.79 
Sanstet, 247-248, 250; grammar of, Z4, 
19; texts in and translations from, Z4, 
167, 266; European scholars of, 23, 
i34» 139. i45f 3720.49; Japanese scho¬ 
lars of, 42, 98; study and use of, by 
Indian intellectuals, Z67, 25 a, 271, 
280; influence on Hindustani, 290 
Santoro no nikki (Abe Jir 5 ), 104 
Santiniketan: Debendmnath Tagore’s re¬ 
treat at, 38; students at, 42; Gandhi at, 
53, 282; Tagore’s coworkers at, 45, 55; 
Visva-Bharati at, Z2i; school at, Z26, 
Z27; rural extension work surrounding, 
135 f Jawaharlal Nehru at, 292; Indira 
Nehru (Indira Gandhi) at, 293; No¬ 
guchi visits Tagore at, 320; T’an Yiin- 
shan invited to, 325 

Sarkar, Benoy Kumar, 259, 260, 26 z, 395 
n.zo; Futurism of Young Asia, 259 
Sarkar, (Sir) Jadunath, 258, 259, 260 
Samath, 37 

Sastri, Sankara, 268, 3950.37 
Sat 5 Ki3roshi, 89, 90 

Satydgreka (soul force), 280, 28 z, 282, 
322, 328 

Savarkar, Veer Damodar, 288, 289, 308 
Sawayanam Masatard, 3580.66 
Sazald Nobutsuna, 68 
Scandinavia, Z3Z, 2z8 
Schools. See Universities, colleges, and 
schools 
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Schopenhauer, 14, 105, 130, 35811.59 
Schurman CU.S. minister to ^ina), Z29 
Science: as gift from the West, iz, 84, 
107, no, 14Z; origin in ancient Asia, 
21; and genius of Europe, 69; Japan’s 
soiil not masked Iw, 74-75; conflict with 
Christianity, 84; link to naturalism and 
socialism, 94; identified with modernity, 
99, 331; made Japan strong, 107; dvil' 
izadon of, spiritual, 109, 217; Japanese 
desire to advance in, izi; merits de¬ 
bated in China, 141-142, 211, 217, 
3 ^ 34 * 386n.8i, 387n.83: Tagore extols, 
172, 181, 199, 235; Chinese desire to 
advance in, 142, 190, 223, 236; and 
China’s ancient civilization, 206; and 
poetry, 206; and China’s humanistic 
tradition, 216; to liberate China from 
Indian influences, 242; and Indian as¬ 
similation, 266; menace to cultural tra¬ 
ditions, 273, 314; according to Sylvain 
L^, 312; blends with Bushido, 321. 
See also Material civilization; Modem 
civilization; Modernization; Technology 
Scotland, 315 

Secularism: in India, 258, 310; in Bengal, 
259, 262, 263; in Madras, 265, 270, 
272-273; in West, 269; policy of Con¬ 
gress and independent India, 289; in 
Nehru family, 291, 309, 310, 327; Mus¬ 
lims and, 296-297, 302; and Indian 
attitudes toward CSiina, 306; in Marx¬ 
ism, 327. See also Materialism 
Sei Tagoru (Tagore, the Sage^, 105 
Semitic cultures, 132, 133, 297 
Sen, Keshub Chunder, 21-24; Eurc^, 
16; influence on Tagore, 23; as Hindu 
(Brahmo) missionary, 24, 251, 265; 
compared with Vivekananda, 25; in 
Madras, 265; ideas compared with l^ose 
of Nehru, 292 
Sen, Kshitimohan, 145, 167 
Shah Alam (King of Delhi^ 291 
Shaivism, Shaivas (devotees of Lord 
Shiva^, 249; in South India, 265; of 
Tamil country,, 267, 268, 308, 395n.38; 
in Savarkar’s nationalism, 289. See also 
Hinduism 

Shakespeare, William, 165, 232; Hamlet, 
96 

Shakta, 249. See also Hinduism 
Shakuntald (Kalidasa^ 14 
Shanghai, 51, 58; Western ideas in, 51, 
133; Ch’en Tu-hsiu in, 137, 225-226; 
Tagore in, 148-153, 162, 182-185, 


193. I95» ai4, 221, 323; press of, 155, 
190, 197; compared with Peking, 164; 
criticism of Ta^re in, 187, 191, zoo— 
201, 228; Hs{k Chih-mo in, 193-194* 
323; Commercial Press in, 200; Kuo 
Mo-jo in, 202; Wu Chih-hui in, 218; 
educational associations in, 231; Mao 
Tse-tung in, 239; Sikhs in, 241; Kuo- 
mintang s branch in, 323, 324; Japanese 
capture of, 327 

Shansi Province, 179, 219, 233 
Shantung Peninsula, 53 
Shantung Province: Japan’s seizure of 
German territories in, 57, 112; Tagore 
in, 154, 221; Liang Sou-ming in, 209; 
Tsinan capital of, 233 
Shaw, George Bernard, 278 
Shen Tsc-min, 239, 240 
Shen Yen-ping (Mao Tun), 200—202, 
204, 3800.18, 3820.38 
Shimaji Daito, 97 

Shinto, Shintoism: encouraged by Jap¬ 
anese government, 78, 94, 97, 106; and 
Confucianism in Japan, 84, 94, 106; 
energetic spirit of, 95-96; Buddhists’ 
rapprochement with, 98; Christians seek 
link to, 102; not included in Visva- 
Bharati program, 3640.32 
Shizuoka, 01, 66, 69 
Shotoku, Prince, 83, 104 
Sialkot, 297 
Siam, 67, 314 
Sian, 326 
Sibe^, 134 
Sicily, 249 

Sikhs, 148, 241, 264, 289, 296 
Sind, 275, 295 
Sindhu (river), 289 

Singapore: Debendranadi Tagore’s voyage 
to, 18; Tagore in, 58, 60, 322, 325; 
T’an Yim-shan in, 325 
Slavophile movement, 258, 312 
Smith, Art, 102, 3600.92 
Social Organization a^ Socialist Revolu¬ 
tion (Kawakami Hajime), 203 
Socialism: in China, 238, 324; in Eng¬ 
land, 47, 274; in France, 138; in Japan, 
85, 91, 94. 95. 98, 119. 1^3. 317 
Socialist Youth Corps (China), 226, 238 
Societies. See Association^ clubs, and so¬ 
cieties 
Socotra, 134 
Socrates, 195 
Soejima Yasoroku, 61, 121 
Soga brothers, 76 
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Sojiji Temple, 73 
Soma Gyofu, 35411.29 
Soseki. See Natsume Soseki 
South Africa: Gandhi’s return from, 53, 
282; Gandhi in, 275, 277—282, 309, 315 
South Asia: intellectuals of, 247, 300; 
cultural pattern of, 248; English lan¬ 
guage in, 249; 1947 partition, 272, 329; 
Muslim rule, 295; relations with East 
Asia, 322 

South India: Tagore in, 135; intellectuals 
of, a53, 270, 405-4o6n.i27; under Brit¬ 
ish rule, 264; influence of Islam in, 272; 
Tagore’s admirers in, 307, 397n.5i 
South Seas, 112. See also Oceanea 
Southeast Asia, 2, 4, 112, 258, 259, 294, 
300, 328; Tagore in; see Rangoon; 
Singapore 

Southwest Asia, 303, 314. See also Near 
East 

Soviet Union CU.S.S.R.). See Russia 
Sowerby, Arthur, 187 
Spain, 314 
Spencer, Herbert, 85 

Spirit of Japanese Art, The (Noguchi Yo- 
nejiro), 88 

Spirituality: of Asia, 21-25, 39-41, 63, 
108, 162, 307; of modern civilization, 
110-211, 217 

of China: 304; favored by Chinese, 
149, 191, 192, 232; skepticism to¬ 
ward, of Chinese, 214, 242—245; 
Communist opposition to, 169— 
171, 226-231, 239-240; praised by 
Indians, 304 

of India: as the land of, 4, 25, 305; 
Tagore as revitalizer of Indo-Asian, 
41; conflict with secular national¬ 
ism of, 143—144, 273; politiciza¬ 
tion of, 253; Communist opposition 
to, 263; and Western civilization, 
280, 4o6n.i27; Muslim coolness to¬ 
ward, 302-303 

of Japan, 63, 83, 319; lack of, in 
Shinto, 78; of ultranationalists, 
113—114; rejection of, 123 
Von St^l Holstein, Baron, 3720.49 
Stevenson, Gertrude, shin.i 
Stalin, Joseph, 262 
Stockholm, 131 
Sufism, 249 

Sugiura Sadajiro, 103, 111, 3600.92 
Sui dynasty, 210 

Sun Yat-sen: aided by Toyama Mitsuru, 
1Sifl; invites Tagore to Canton, 147, 


224, 3880.95; meeting with Tagore, 
148; as leader of Chinese nationalist 
movement, 220; compared with Tagore, 
222-223; San-min enu-i of, 223, 323, 
324; social conservatism of, 224, 388 
n.97; article in Hsin min-kuo, 236; 
leads Kuomintang Par^, 223, 238; Si- 
nocentricity of, 243; transfer of remains 
to Nanking, 319 
Sung dynasty, 142, 206 
Swadeshi movement, 44 
Swaraj (self-government), 255 
Swarajya Party (India), 272, 394n-9 
Sweden, 130; Royal Academy of, 131 
Switzerland, 65, 71 
Sydney, Austria, 130 
Symbolism, 96, 267 
Szechwan, 180, 202 

Tachibana Kosaburd, 4080.16 
Tagore, Abanindianath (cousin once re- 
movcid of Rabindranath), 20, 38, 42 
Tagore, Debendranath (father of Rabin¬ 
dranath), 17—19, 46, 3390.14; spiritual 
aspirations of, 18, 20; influence on 
Rabindranath, 18-19, 31, 32, 38, 102, 
301; religious ideas of, 20, 25, 3390.14; 
leader of Brahmo Samaj, 21-22; on 
Rabindranath’s return from Europe, 27, 
3410.38; honored as Maharshi, 32; mod¬ 
ernization of Hinduism by, 97-98, 251; 
and Christian challenge to Hinduism, 
268; visit by Gandhi to, 281 
Tagore, Dvijendranath (eldest brother of 
Rabindranath), 20 

Tagore family, 17, 19-20, 38, 168, 339 
n.ii; Keshub Sen and, 23; Okakura 
and, 40; death in, 46; European intel¬ 
lectuals and, 47; influence on Tagore, 
50; Rashbehari Bose poses as member 
of, 56; literary periodical of, 271 
Tagore, Dwarkanath (grandfather of Ra¬ 
bindranath), 17, 18, 3400.30 
Tagore, Gaganendranath (cousin once re¬ 
moved of Rabindranath), 20, 42 
Tagore, Gunendranath (cousin of Rabin- 
aranath*), 20 

Tagore, Hemendranath (elder brother of 
^bindranath), 23 

Tagore, Jyotiruuhanath (elder brother of 
Rabindranath), 20, 26 
Tagore, P. N. (Raja), 3590.80 
Tagore, Rabindranadi 

compared with: Balmont, 3540.28; 

Bergson, 86, 360-3610.97; Chang 



INDEX 


471 

Tagore CcontO 

Chiin-mai, 2x5; China’s literary 
leaders, 161; Hans Driesch, 366 
n.jo; Eucken, 360-36 in.97; Ernest 
Fenollosa, 36-37; Gandhi, 132, 
133, 284, 286-287, 310; Auro- 
bindo Ghose, 252; G^the, 196; 
Hsu Chih-mo, 193-194; India’s 
Buddhist missionaries to China, 
151, 167, 175, 211-212; Muham¬ 
mad Iq^l, 297^299, 300-301, 

315; Jesus Christ, X31, 241; Raph¬ 
ael von Koeber, 105; Ku Hung- 
ming, 205; Lao-tzu, 195; Lenin, 
71; Liang Ch’i-ch’ao, 139, 210; 
Liang Sou-ming, 209; Karl Marx, 
323; Michelangelo, 195; Musha- 
koji Saneatsu, 92; Jawaharlal 
Nehru, 292^293, 29;; Nishida 
Tenko, 100; NcM^chi Yonejiro, 88, 
320; Okakura iukuzo, 3$, 37, 47, 
315; S. Radhakxishnan, 26^269, 
3960.45; Bertrand Russell, 140; 
Sankara, 3690.39; Benoy Kumar 
Sarkar, 259, 260; Keshub Chunder 
Sen, 22, 23; Art Smith C^viatorJ, 
3600.92; Socrates, 195; Subra- 
mania Bharati, 3970.47, 3970.50; 
Sun Yat-sen, 222-223; Tachibana 
Kosaburo, 4080.16; Debendranath 
Tagore, 18; T’ai Hsii, 212, 213, 
315; Tolstoy, 195; Toyama Mit- 
suru, 316; Vivekananda, 25, 343 
n.66 

influence: of Western intellectuals, 
7, 47, 124-145 passim, 156; of 
father, 17-19, 27, 31, 32, 50; of 
brothers, 23; of Keshub Chunder 
Sen, 23; of sister-in-law, 26-29, 
50, 3410.42; of rural Bengal, 32; 
of Letters front John Chinaman, 
34-35; of Sister Nivedita, 42; of 
Okakura KakuzS, 48, 50; Nobel 
Prize, 49-52; of World War I, 52; 
of criticisms by own countrymen, 
54 - 55 . 133. * 45 , 3470.9 

personal life and feelings: sense of 
mission, 12-13, 25-26, 44, 50-51, 
124; ancestors, 17; chil^ood and 
youth, z8-2o; development as poet, 
20, 27, 28, 32, 46; religious ex¬ 
periences, 26, 177-178; marriage, 
27, 29; revolt against society, 28; 
restlessness and love of travel, 28- 
31, 46, 50-5*, 52. 54-56. 78. *24, 


*25. * 33 . * 35 . * 45 . 3470.9. 363 
n.2o; painting and music, 31; deep¬ 
ening religiosity, 32, 45—46; patri¬ 
otic activities, 43, 44, 344n.8o; 
withdrawal from politics, 44, 51; 
ill health, 46, 47, 48, 49, 144. >73. 
*74; psytholo^cal development, 
50—51; loneliness and isolation, 52, 
72-73, 123, 132-133. *44. India’s 
messenger to Japan, 53-80 passim; 
fear of famine in Bengal, 54; disr 
appointment with Japan, 72-73, 
78, 81, 124; feels hiW^ a pil¬ 
grim, in Japan, 73-74, in China, 
152; internal conflict over roles as 
artist and leader, 144—145, X49- 
150; desires to reach students in 
China, 148, 175, i8x, 231, 324; 
wishes to act as peacemaker in 
China, 148, 153; denies he is 
philosopher, prophet, or scholar, 
150, 152, 175, 183; sense of mis¬ 
sion to unite East and West, 156, 
5630.26; in China, feels he is in 
ancient India, 159; as revolution¬ 
ary, 168; nervousness at Chinese 
criticisms, 171; disappointment 
with reception in China, 184; In¬ 
dia’s cultural ambassador, 246, 258, 
304, 307; joyful at Japan’s spiritual 
progress, 317; angry at Japan’s im¬ 
perialism, 3*8-3*9, 320, 3490.44; 
sympathy with fellow men, 332- 
333; editor of Hitavadi, 3420.56; 
worshiped by Europeans, 3630.24; 
perfect health, 3680.57 
poems quoted, 12, 28-29, 33-34. 43. 

46, 54. 73. 76, 146, 165, 333 
travels Cconsidered or completedJ: 
China C* 9 * 6 ), 59 ; (*924). 7 . *i. 
* 35 -* 36 , I 43 -* 65 ; (*929). 323 . 
324; England (*878-79), 20, 26- 
27; (*890), 29-31, 47. *53; 

Ci 9 * 2 ^* 3 ). 47-49; C*92o), 130; 
European continent C1920—21), 
130-132, 283; (*926), 257; 

C* 93 o), 332; Japan (*9*6), 7, 
53-81, 126; (1924), *85, 316- 
317, 4o8n.io; (1929). 3*7-3*9. 
4o8n.io: U.S.A. (1912-13), 4^ 
49; (19*6), 124-125; (1918), 125; 
(*92*), *30, 234-235; (1929^ 
318; U.S.S.R. (1924), i73-*74 
Western views of: Europeans ad^re 
writings, 47-48; awarded Nobel 
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Prize, 49; called “Poet Laureate 
of Aria," 5a; reborn as Tagore, 52- 
53; knighted, 52, 80, 115, 298; 
reception of “message” in U.S., 
124—125; welcomed on European 
continent, 130—131; symbolizes the 
East, 209; object ^ cult, 259 
works of, mentioned: Balaka, 56, 167; 
“Chabi,” 34rn.42; “Chinemyaner 
Chithi,” 342n.57; Chitra, 167; 
Crescent Moon, 166; Fruit Gath¬ 
erer, 197; Gitanjali, 32, 46, 47, 
130, 132, 197, 226, 272; French 
translation 47, 130; Chore 

Baire, 54-55; Gora, 42; National¬ 
ism, 127, 331; “Oikatan,” 12; Post 
Office, 46; Phtdguni, 54; Remin¬ 
iscences, 18, 19, 29, 47; Sadhand, 
85; Sannyasi, 180; Stray Birds, 
197; “Sonar Bamla,” 43; “The Sun¬ 
set of the Century,” 3420.55; 
Yurop yatrir-ddySri, 30 
Tagore, Rabindranath, ideas on 
art, 62-63 

Asia, East, Orient: cultural unity de¬ 
nied, I, 129, 318; cultural unity 
asserted, 7, 38-39. 63-64, 127, 

148, 164; mission of, 12—13, ^3. 
65, 66, 124, 131, 145; meeting 
with West, 45, 47, 49, 132, 283; 
Asian league suggested, 67, 407 
n. 10; philosophy OT, 147, 149, 150; 
need for unity, 149, 157, 158, 318; 
future of, 150; new humanism to 
dawn in, 154, 327; thought of, to 
prevail over West, 316 

China, 34, 48, 145, 146—185 passim, 
303. 319. 311-317. 331-333; rela¬ 
tions with India, 34, 44, 136, 325, 
327; reasons for failure in, 175, 
176, 188, 3780.8; message to, 305, 
3 »i. 315 

city life, 31, 32, 59, 61, 180 
city-village relationship, 165, 180, 

3760.94 

cooperation, need for: 133, 158, 283 
democracy, 169 

Eastern, Oriental civilization, cul¬ 
tures: too scattered, i; need for 
renaissance of, 7, 12-13, n. 35. 
55, 64-65, 71-71. 131-131. 148- 

149, 150; to be synthesized with 
Western civilization, 21, 25, 50, 
52, 124, 133-134; radically dif¬ 
ferent from Western rivili/atinn. 


3 *. 31-33. *15 

education: at Sandniketan school, 38; 
military ethos in Japan's, cridcized, 
67; at Visva-Bharad, 126-134; talks 
on, in China, 155, 165, 168, 183, 
3730.54; discussion with Karakhan 
on, 174; ideals of, 3640.31; dis¬ 
agreement with Gandhi over, 401 
n.77. See also Sandniketan, Visva- 
Rharati 


European, Western civilization: unity 
asserted, 1; evils cridcized, 7, 12, 

30, 33, 64, 70-71, 148, 157-158, 
172, 316; “good” recognized, 21, 

31, 31-33, 44 - 45 . 51, 64, 69, 71, 
74, 77, 78, 158, 172; imitadon by 
Asians deplored, 65, 66, 69, 70, 
148, 158, 181, 317 

happiness, 152 

humanity: superior to country, 45; 
spirit of, 46; new dawn of, 55; na- 
donalism distrusts, 70; meedng of 
at Sandniketan, 126; loyalty to, 
127; India and China should speak 
for, 152; brotherhood of, 176; third 
age of, 201-202 

imperialism, 72 

India: message of, 7, 11, 145; pride 
in ancient civilization of, 20-21, 
34, 44, 53; acceptance of Western 
influence, 21, 41, 44-45, 132: 

equated with East, 21, 25, 34, 43; 
Hindu traditions praised, 32-33, 
364n.32; and cooperation widi 
other Asian cultures, 34-35, 55, 
67, 131, 133. 150. 151; to help 
unite the world, 45, 51, 126, 132- 
133, 283; freedom of, 67; political 
weakness of, 73, 158; no appetite 
for ideas in, 74; cultures of, to be 
coordinated, 127^128; to rescue 
mankind, 131; and missionaries to 
China, 151 

internationalism, 44-45, 126-127, 

179, 284 

Japan: reaction to Russo-Japanese 
war^ 42—43; interest in aroused by 
Okakura, 39, 48; ideas on India 
and Japan, 59-60, 67, 77, 78, 79; 
message of India to Japan, 63-65; 
mission of, 65-67; inmressions 
about, 66, 74-75, 77, 78; "spirit 
of Japan,” 68-72; Japanese im¬ 
perialism opposed, 68, 72, 320, 
327; genius of, 69; to lead East, 
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Tagore Ccom*.) 

7X-72; thought-control in, 72—73, 

no, 121; ^irst for ideas in, 74; 
love for, 317; disenchantment ivith, 

love: greater than hatred, 325; of life, 

15a* 175 

man: conference of, 52; modem civ¬ 
ilization a menace to, 64; world 
meeting of, 78; mind of, 133; unity 

of, 144, 145, 176; spirit of, 154; 
freedom of, 169; faith in, unvan- 
quished, 327; religion of Super- 
Personal, 332 

materialism: condemned, 144, 154- 
155, 164, 172 

his mission: as representative of Asia, 
49, 162, 185; to link East and 
West, 132, 363n.26; to link India 
and China, 145, 151, 177, 179; 
to unite mankind, 156, 284, 363 
n.26 

modern Ccommercial and political^ 
civilization: evils condemned, 59, 
60-61, 64-65, 66, 70-71, 152, 
154, 164, 168, 169, 172, 174- 
*75. *75-176, 184, 316; modem 
spirit praised, 70, 169, 330-33*; 
careful use of advocated, 76-77 
moral and spiritual principles: fa¬ 
vored, 143-144, 154, 168; greed 
and egotism, condemned, 154, un- 
righeousness, 158, 182, ambition, 
180; and control of scientific gains, 
181 

nationalism and chauvinism, con¬ 
demned, 45, 70-7*. 72-73. 77-79. 
126-127, 143-144, 154, 266, 284, 
316. 363***24 

politics, dislike of, 44, 50—51 
religion, 177, 178 
revolution, 168 

rural life: idealized, 32, 38, 61 
raral reconstruction, 135, 174, 179, 
209, 216, 37on.32 
truth: need to profess it, 155; known 
by joy its.discove^ gives, 178; con¬ 
trasted with Gandhrs ideas of, 284 
war, 69-70, 79, 172 
world's cultures, union of, 163 
Tagore, Rathindranath Cson of Rabindra¬ 
nath), 31, 66, 224, 3420.53 
Tagore, Renuka (daughter of Rabindra¬ 
nath), 46 

Tagore, Samindranath (son of Rabindra¬ 


nath), 46 

Tagore, Satyendranath (elder brother of 
Rabindranath), 20, 23, 27, 29 
Tagore, Surendmnath (nephew of Rabin¬ 
dranath), 38, 41, 76 
Tai Chi-t'ao, 324, 4090.27 
T'ai Hsii, 3860.70; as leader of Buddhist 
revival movement in China, 180, 212- 
213, 220, 242, 313, 3860.70; on Tagore, 
212, 213, 219; Sinocentricity of, 219, 
242; on Eastern civilization, 315 
Taiping Rebellion, 326, 3870.87 
Taisho Emperor, 57, 68 
Taiwan, 57, 89, 112, 329. See also For¬ 
mosa 

Taiyuan, 179, 182, 233, 261; students and 
intellectuals of, 180 

Takakusu Junjiro, 65, 98, 99, 119, 355 
n.42 

Takao Kenichi, 74, 3600.96 
Takashima Beiho, 100 
Takeda Toyoshiro, 61, 74, 97 
Tamerlane, 320 

Tamil; land, 248, 268, 308; language, 
249, 264, 3970.47; literature, 266; pil¬ 
grims in North India, 271; people’s 
attitude toward Islam, 272; Shaivism, 
268, 3950.38. See also Iyer, Subramania 
Tanaka Odo, 87, 108-110; critic of Ta¬ 
gore, 87, 109—no. III, 4070.10; 

spokesman for pragmatism, 108, 313; on 
India, 117, 3600.92; on superiority of 
modern civilization, 123; compared with 
Hu Shih, 313 

Tangshan (Hot Springs), 174, 3750.79 
Tanimoto Tomi, 110, in 
Tanizaki Seiji, 3530.18 
Taoism, Taoist: cap, 63; sage, 129; 
thought, 171, 177, 235, 3640.32; 

temple, 174, 179; classics, 244. See also 
Lao-tzu 

T'an Shih-hua, 237 
T’an Yiin-shan, 325, 326 
T’ang dynasty, 146, 159, 206, 210, 244 
T’ao Ch’ien, 236 
Tchaikovsky, Petr ilieh, 105 
Technology, 2, 242, 314; rnd moderniza¬ 
tion, 331 

Telugu: lanraage, 249, 264, 268; back¬ 
ground or Ra^aluishnan, 269, 309; 
land, 272; Vaishnavism, 268, 3950.38 
Temple of Agriculture (Peking), 202 
Temple of the Good Year (Peking), 372 
n.47 

Terauchi, Count, 80 
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Terrorism: in India, 44, 253, 261; in 
Japan, 316 

Textoook Investigation Council CJapan), 
106, 3580.66 
Thailand, 314 
Theism, 274 

Theosophy, Theosophical Society, 40, 259, 
274-275, 278, 3980-53 
Thompson, Edward, 55 
Thoreau, Henry David, 14, 314 
Throne Hall of Imperial Splendor CPe* 
king), 157, 209, 3710.35 
Tibet, Tibetan, 44, 98; script, 40, 134; 

studies, 134; frontiers, 329 
Tientsin, 156, 160, 164, 187, 218, 241 
Ti-i Tai Theater CShanghai), 152 
Tilak, B. G., 271, 288, 4o2n.88 
Ting Wen-chiang, 142, 3670.52, 3850.66 
Tirupati, 268 
Tiruttani, 268 

To the Nations (Paul Richard), 127 
Tojo, Geoeral, 3470.6 
Tokugawa Shogunate, 8, 83, 97, 112, 321; 
government of, 83, 97, 112; system of, 

321 

Tokyo: meeting place of intellectuals, 6, 
51; Tagore in, 12, 61-68, 81, 3i^3*9» 
324, 3600.92; Fenollosa in, 36; Tagore's 
lectures in, 60; press of, 60, 65, 76, 
114, 120; receptions for Tagore in, 61— 
62, 65-66, 96; students of, 69; British 
Ambassador in, 81; Chang Chiin-mai in, 
141 

Tolstoy, Leo: followers in Japan, 85, 86, 
92, 98, 3540.28; compared with Mush- 
akoji Saneatsu, 92; mentioned by Leo 
Karakhan, 174, Lu Mou-te, 232, Gan¬ 
dhi, 314; compared with Tagore, 195; 
letter to Ku Hung-mina 235, 3910.126; 
popularity among Cninese students, 
238; on eastemness of Russia, 312; 
Anna Karenina, 120; The Gospel in 
Brief, 279; The Kingdom of God is 
Within You, 279 
Tominaga Tokuma, 3570.53 
Tomita Saika, 116 

Townsend, Meredith, 292; Asia and 
Europe, 292 

Toyama Mitsuru, 113, 316, 318, 319, 
4080.16 

Toyoshima Yoshio, 93 
Transcendentalists, 14, 109 
Transvaal, 278 
Tripitaka, Chinese, 98 
Trotsky, Leo, 238 


Truth, 178, 211, 282, 283, 284 
Truthfulness, 277, 279, 281 
Ts’ai Yiian-p'ei, 136, 238 
Ts’ao K’un, 221, 222 
Tsinan, 154, 155, 182, 231, 233 
Tsingtao (German naval base in China), 
57 

Tsurumi Yusuke, 73, 4070.5 
Tuan Cheng-yuan, 3760.88 
Tung Feng-ming, 233, 234 

Uchida Ryohei, 113 
Uchigasaki Sakusaburd, 61, loi, 102 
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302, Lincoln’s Inn of, 302; Lon¬ 
don School of Economics, 194; 
London University, 27, 193, 382 
n.34. University College of, 406 
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hammadan Anglo-Oriental Allege 
(Aligarh), 296; Muir CTollege 
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3850.66 

Watanabe Kaikyoku, 98 
Watsuji Tetsuro, 105, 111 
Webb, Beatrice, 130 
Welch, Holmes, 3700.28 
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